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Kai Bahadur DWAKKA PBASHAD JAIN. 


A short sketch of the life of Rat Bahadur Dwarka 
Prashad Jain, Retired Garrison Engineer, Military 
Engineering Service. 

Rai Bahadur Dwarka Prashad was born on the 
25th December 1855 in the illustrious “ Qilawala ” 
family at Nehtaur District, Bijnor. He is an Agrawala 
Jain and his father Seth Lala Than Singh was a very 
religious man. The tradition goes that his forefathers 
had a fortress and so the family is still known as 
“ Qilawala.” His father, however, was not very rich 
and influential, like his ancestors, but was quite well-to- 
do. He got admission in the Rorkee Engineering 
College at an early age of 18 and passed out his final 
examination in two years i.e., 187-5. His first appoint- 
ment was at Sitapur near Lucknow, where he got 
training under Mr. Blackie and Mr. Perdie, Assistant 
Engineers and in about 4 years succeeded them and 
became a Sub-divisionaL Officer in their place. He 
remained as such at Sitapure, Lucknow, Jabbalpur^, 
Royal Gun-powder Factory, Ishapur, Kidderpur Dock 
Yard, Calcutta, Fort Williams, etc., etc. 

He all along discharged his duties economically, 
conscientiously and to the satisfaction of his superior 
officers and earned ^he reputation of being an expert 
Engineer in Water Works. His services in connection 
with the Water Works at Ishapur, Bareelly, Meerut and 
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Rani Khet were much appreciated, and in these he made 
a saving of over half a lakh in the sanctioned estimates. 
In 1901 he was decorated with the title of Rai Sahib. 
His work at Shahjahanpur in connection with the Boer 
camp was also much appreciated and in 1902 he was 
given a “ Certificate of Honour ” by the late Emperor 
Edward VII, and was subsequently awarded Coronation 
Medals too. In 1918 the title of “ Rai Bahadur ” 
was conferred upon him as a mark of high distinction. 
He was also the first Indian who was made Garrison 
Engineer of Fort William. This high post is generally 
filled up by the Royal Engineers. 

After he reached the age of 55, the Government 
considering his services valuable was pleased to grant 
him extension for 5 years. Even when he was 60 his 
superior officers considered him fit and indispensable, 
and moved the Director General, Military Engineering 
Services in India for his further retension in service, but 
as he had no power to do so, he referred the matter 
to the Government of India who in their letter 
No. 13468/1 (M. W. 1) dated Simla the 6th September 
1915 sanctioned his retention in Service until further 
orders. He ultimately retired from Government service 
in 1918 on his own accord, though his superior officers 
still desired that he should continue in service for some- 
time more. 

His father had given him certain instructions when 
he had entered service and the following are the three 
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main pieces of advice : — (a) Always take some exercise 
for the sake of your health (h) Never borrow money ; 
even avoid taking things on credit or loan (c) Earn 
money honestly and spend it economically. He followed 
these instructions religiously all along, and though 79 
now, he takes some light exercise at home every 
morning, besides taking morning and evening walks. 
He spends as little as possible on his own person, but 
his charity, and specially for helping the poor students, 
has been unlimited. He has helped without making a 
show of it hundreds of students and many of them are 
now happily earning their livelihood. During the 
Great German War he contributed liberally towards 
the War Loans and different other funds and even 
offered his half-pay for the whole period the war would 
be going on. The Government expressed their high 
expression of his loyalty. At present he gives away 
half of his pension in charity. 

He was blessed with a son while at Sitapur on the 
11th July 1883. He gave his son Nand Kishore Jain 
proper education so that when the latter passed out his 
B.A. examination he was awarded with three gold 
medals, and in 1905 the Government was pleased to 
appoint him a Deputy Magistrate and Deputy Collector. 
He is still in the Government service and is a worthy 
son of a worthy father. 
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INTRODUCTION 

On reading some Buddhist works in the original 
Pali, some translations in Knglish and some indepen- 
dently written English books on Buddhism, I found out 
that old Buddhism resembled Jainism in many points. 
In order to know Pali Buddhism I went to Ceylon and 
stayed for a month in the Vidyalankara* College, 
Kelaniya, from the 14th May to 13th June 1932. Also 
I went to some other famous Buddhist places to know 
the religious ways and customs. In the College I gained 
much information on Buddhism from the Buddhist 
monk Ananda Kausalyayana and Rahula Sankrityayana, 
the editor of Buddha Charya.” 

I thought it advisable to write a book in which 
I might show the similarities between the Jaina and 
Buddhist philosophies by quoting passages from the 
literatures of both ; so that the readers may be convinced 
of their oneness and of their common source. 

So far as I understand, the nature of Nirvana and 
its path as shown in the Buddhist Pali Books are not 
different from the nature of Nirvana and its path as 
given in the old Jain Books. 

From the description given in this book, the readers 
will know that Goutama Buddha on leaving his home, 
adopted the conduct of a naked saint, like a Digambar 
Jain ascetic for some time. Afterwards he proclaimed 
his middle path in which clothes were allowed for the 
monks. But the philosophy was not changed by him. 
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Whatever literature in Pali compiled in the 1st Century 
A.D. is available, specially describes internal conduct. 
Such questions as depend on inference and logic were 
not answered by Goutama Buddha to the general public, 
such as ‘what is soul?, ‘what is Nirvana?, ‘what 
happens after death T, But these questions have been 
answered and described in such a way that no discussion 
may arise, while the reasonable men may understand 
the answers correctl}', and may be engaged in making 
efforts for Nirvdna, 

Although the Jains acknowledge one philosophy, 
there have now been two divisions among them, 
DIGAMBAR AND SVETAMBAR. Similarly the 
Buddhist Order was established separate from the 
Jain Order on allowing clothes to monks by Goutama 
Buddha even at the time of Lord Mahavira, /#e., before 
Mahavira began to preach in His age of 42 when He 
became drhat and omniscient. At the time of Maha- 
vira there appears to have existed some rivalry between 
them, which is proved from some Buddhist sutras which 
do not speak favourably of some Jain Views ; although 
this unfavourable description wdll be found to be 
incorrect when Jain literature is consulted properly 
and compared with the Buddhist sayings. I give below 
the names of some of the Sutras in which Mahavira has 
been spoken of as Nigantha Ndtaputta. These are the 
instances of rivalry which existed betweeii the Jains and 
the Buddhists at least at the time when the Buddhist 
literature was compiled m the first century A.D. in 
Ceylon. 
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From “ Buddha Charya” the following such sutras 
are quoted here* (1) P. 91. Jatila sutta (S, N. (3-1-1). 
Raja Presanajita of Kausala spoke to Goutama, “ O 
Goutama, the Lord of Saints and Brahmans, the 
leader of saints, the teacher of saints, learned, famous, 
Tirthankara welLhonoured by many people just as 
Nigantha Nattaputta.” 

(2) Page 110 Asibandhaka putta sutta (An. N. A. K. 
2-4-5) and (S.N. 40-1-9). 

‘‘ Once the Exalted One Goutama with an assembly 
of monks went to Nalinda, where Nigantha Nataputta 
was staying with a very large assembly of Niganthas 
(Jain monks).” 

{3) Page 148. Siha Sutta (A.N. 8-2-1. 2). 

” Once Lord Goutam was at Vesali, then the 
commander-in-chief Sinh, a layman srdvaka of Nigan- 
thas was sitting in the assembly Sinha went to 

where Nigantha Nataputta was seated Goutam says, 

“ Sinha, your family has been serving Niganthas for a 
very long time, when they arrive, you should not 
refrain from giving them alms.” 

(4) Page 228 Chula Dukkha Kandha Sutta (M.N. 
1-2-4). Goutama says, “ Once I was walking on Gridha 
Kuta hill of Rajagraha and there many Nirganthas (Jain 
Saints) were suffering strong having a vow of standing 
on Kdla sild of Risigiri. Goutama asked, “ Niganthas ! 
why are you suffering ?” Then they said, Nigantha 
Nataputta (Jain Tirthankara Mahavira) is all-knowing. 
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all perceiving. He is always in Knowledge and per- 
ception 

(5) Page 265. Maha sukuladai sutta (M.N. 2-3-6). 

Nigantha Nattaputta has come in Rajagraha for 

rainy season 

(6) Page 280. Chula — sukuladai sutta (M.N. 2-3-9). 

“ Who are claiming to be all-knowing, all-per- 
ceiving, knowing all knowledge and perception-—? 
O Lord! Nigantha Nattaputta” 

(7) Page 341. Deva daha sutta (M N. 3-1-1). 

“ Those Nigantas told me ‘Nigantha Nattaputta is 
all-knowing, all-perceiving, having all knowledge and 
perception.” 

(8) Page 445. Upali Sutta (M.N. 2-2-6). 

At that time nigantha nattaputta with a great 
assembly of Niganthas (Jain Saints) was roaming at 
Nalinda— ” 

“ Lord Buddha said to Upali,” “ Your family has 
been serving the Niganthas for a very long time, when 
they arrive, you should not refrain from serving them 
with alms.” — 

” O Lord ! Goutam orders me to give alms to 
Niganthas.” 

“ A great ascetic went to where Nigantha Natta- 
putta was sitting.” 

(9) Page 456 Abhaya Raja Kumar Sutta (M.N. 
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Abhayarajakumara went to where Nigantha 
Nattaputta was sitting.” 

(10) Page 459. Samanja phala sutta (M.N. 1-1-2). 

Some one said Nigantha Nattaputta.'" 

(11) Page 481. Samagamasutta (M.N. 3-1-4). 

Once Goutama Buddha was touring in Sakya 
country, then Nigantha Nattaputta (Jain Tirthankara 
Mahavira) had his Nirvana at Pava. 

Note. According to “ Buddha Charya ” (505 V. 
S.-428). Goutama was then 77 years of age. His full 
age was 80. 

(12) Page 520. Mahaparinibbana sutta (D.N. 2-3 
(16-12). 

The famous dignified Tirthankara Nigantha 
Nattaputta." 

(13) Majjhim Nikaya Chula Saropam Sutta 30. 

fir ^ir T?r?nT jmnarftar 

‘‘ Ye ime bho Gotama samana brdhmand sangino 
gand chariyd jndtd yasassino titthakar sadhu sammata- 
bahujanassa seyyathidam nigantha nathputto." 

“ O Goutama, those who have an assembly of saints 
and Brahmans, leader of assembly, knowing, famous, 
well honoured by many people, just as Nigantha 
Nathaputta.” 

(14) Digha Nikaya III 29 Bas4dika Suttanta. 
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“ Eka samayam Bhagava sakkesu viharati — tena 
kho pana samayena Nigantha Nathputta pav&yam 
adh&na k&la kato hoti ” 

“ Once Lord Goutama was touring in Sakya 
country, then Nirgrantha Nathputta breathed his last at 
Pava ” 

(15) Majjhim Nikaya mahasachchikasutta 36. 

“ Sachchaka Nigganthaputto-mah&vanam upasan- 
kd.mi. 

‘‘ Nigantha natha puttam v&den.” 

‘‘ Sachchka, the follower of Nirgrantha went to the 
great forest. Nirgrantha nathaputra by discussion ” 

From the above quotations it also appears that 
at the time of Goutama Buddha the followers of 
Nirgrantha were prevalent from a very long time and 
that Lord Mahavira was recognized as Tirthankara 
and Omniscient. 

Just at the present time we see in India Digambar 
and Svetambara Jains following their religious duties 
side by side, but with rivalry, in the same way the Jains 
and Buddhists were living side by side, but with rivalry 
in the olden days. 

From “ Buddha Charya ” page 577 it appears that 
Mahendra, son of Asoka went to Ceylon in V.S. 190, 
when 236 years had passed after the Nirvana of Gotama. 

It is also known that either Jainism was prevalent 
in Ceylon, before this time or the preachers of Jainism 
must have gone to Ceylon along with Mahendra. 
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The Buddhistic Book Maha-Vansa says that there 
were Nirgranthas at Anuradhapura in Ceylon. 

A Buddhist king was displeased with them and 
turned them away and in their religious place he con- 
structed a Buddha temple. The Pali words are : — 

Mahavansa chapter 33. 

“ m 9 art# anur ia 

JTfT^T55 

^rTR *T5W3Tr 

^ ^ ar^pcf ?rm 

^nnamJT ^ 51^ 

“ Vd sito vtt sadd dsi eka visati fdjasulam dis 
vdna paldyantam }Jigantho Girindtnako palayati maha- 
kala sihaloti hhasam ravi tarn sutana mahdrdjd siddhe- 
mama mano ratha Viharam ettha karCssam ichchevam 
chintaitadd Ddthikam damalam hattva sayam rajjam 
akdrai tato nigganthirdmam tarn vlddhansetva mahi 
patih vihara kdrai tassa dva dasa pariveni kamd^ 

'' The 21st Raja was living (at Anuradhapura) 
a Nirgrantha (Jain whether saint or layman) seeing him 
fleeing away said loudly that Maha Kala Sinhala was 
fleeing. Hearing this, Maharaja Sinhala resolved in his 
mind that when his object would be fulfilled, then he 
would construct • a temple here. He killed Ddthika 
-Damila and ascended the throne himself, then he des- 
troyed the shrine of Nirgranthas and constructed 
(Buddha) temple with twelve pravmas.'" 
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Note, This is said to have occured about 2 cen- 
turies B.C. 

The above statement shows that there were Jains 
along with the Buddhists in Ceylon, but they were not 
in good terms. On reading this book it will be known 
that whatever philosophy is described in the old Pali 
books has been explained in details in the Jain Scrip- 
tures. On consulting the Jain literature, the glory of 
the Buddhist Scriptures can be realised better. 

The present-day scholars also maintain that old 
Buddhism was somewhat different from the present 
Buddhism. Some of their statements are given below: — 

I. Sacred Books of the East VoL XI (1881). 

Translation by W. Rhys Davids from Pali edited 
by Max Muller : — 

Intro. Page XXI. “ It will be acknowledged that 
the suttas have preserved for us at least the belief of 
the earliest Buddhists — the Buddhists of India — as to 
what the original doctrines taught by the Buddha 
himself, had been.” 

Page XXII. The first record we have of the 
Buddhist Scriptures being reduced into writing is the 
well-known passage in Dipa Vansa, which speaks of 
their being recorded in books in Ceylon towards the 
beginning of the first century before the commencement 
of our era.” The date of Dipavansa may be placed 
about the 4th century A.D.” 

Buddhism of the Pali Pitakas is not only a 
different thing from Buddhism as hither-to commonly 
received, but is antagonistic to it. 
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Page XXXIV. No record of his actual words 
could have been preserved. It is quite evident that the 
speeches placed in the Teacher’s mouth, though formu- 
lated in the first person, in direct narrative, are only 
intended to be summaries, and very short summaries, of 
what was said on these occasions.” 

II. ''The Doctrine of the Buddha'' by George 
Grimm. 

Preface page XVI. ‘‘ The fixing of the^Tipitaka 
in writing followed only a few decades before the 
beginning of our era under King Vattagamini in Ceylon, 
to which island the Canon had been brought by 
Mahinda, the son of King Asoka. This definite fixing 
of the Pali Canon took place about 400 years after 
the Buddha’s death.” The present work sets forth the 
original genuine teaching of the Buddha. 

III. The life of the Buddha hy Edward J. Thomas, 
M.A., (1927). 

Intro — Page XVIII. “ As the authoritative teaching 
represented by the dogmatic utterances and discourses 
of the Founder were not recorded in writing, but were 
memorised by each school, differences inevitably began 
to appear.” 

Page XXII. “ They (the Pali Chronicles of Ceylon) 
are corroborated in their main out-lines by the Puranic 
and Jain traditions. The chronological relations with 
general history have been determined by the discovery 
of Sir William Jones that the Candagutta (Candragupta) 
of the Chronicles and Puranas is the Sandrocottos of 
Strabo and Justin, the Indian King who about 303 B.C. 

B 
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made a treaty with Seleucus Nicator and at whose court 
Megasthenes resided for some years as ambassador.” 

Page 204, “ They all agree in holding that the 

primitive teaching must have been something different 
from what the earliest Scriptures and commentators 
thought it was.” 

If the philosophies of the Jains and the old Bud- 
dhists were the same with only difference in some 
external conduct of monks, especially in this that Nirgran- 
tha saints were naked and the Buddhist monks wore 
clothes, then it is to be found out whether Mahavira 
began his preaching or not when Goutam Buddha left 
home and followed external conduct of a Digambar Jain 
Saint for some time. 

Whether Lord Mahavira had commenced his 
preaching or not it is certain that kno\N ledge of 
Jainism was prevalent before Lord Mahavira began his 
sermon. Buddha Charya P. 481 Samagama Sutta 
(M. N. 34-4) says “ When Goutama Buddha was 
77 years of age Mahavira attained Nirvana in his age 
of 72. It is evident from the Jain Scriptures that Maha- 
vira did not begin his preaching before his age of 42. 
He preached during his last 30 years. It means that 
when Goutama Buddha was of 47 years of age, Maha 
vira’s teachings were commenced. Goutama Buddha 
left home in his age of 29 and began his preaching after 
6 years i.e.^ at the age of 35. It proves that the 
Preaching of Mahavira began 12 years after the 
commencement of the preaching of Goutama Buddha. 
Then whatever conduct of Digambar Jain Saints was 
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prevalent in India at the time when Goutama left home 
at 29 and began preaching at 35, was due to the teach- 
ing of some one previous to Mahavira. The Jaina Saint 
Devasena writes in his Darsanasara that Goutama 
Buddha became the disciple of Pihitasrava Jain saint, 
who was in the line of Lord Parsva Nath, the 23rd 
Tirthankara of the Jains. This proves that Parsvanath 
flourished before Mahavira. The period of 250 years is 
the interval time between the Nirvana of Parsva and that 
of Mahavira. When Mahavira was born, Parsva had 
attained nirv&na only 178 years before. 

As yet the name of Parsva has not been found 
in many inscriptions or historical records ; therefore he 
may not be taken as a historical great man ; but it is 
perfectly proved that Jainism or the old Buddhism was 
prevalent before Lord Mahavira and Goutama Buddha 
began their teachings. 

In my opinion there is not any difference between 
Jainism and Buddhism. Whether we speak of Jainism 
or Buddhism before Gautama Buddha we speak of one 
and the same thing. Gautama Buddha made easy the 
external conduct of the monks only. He maintained the 
same philosophy which was prevalent in Jainism or old 
Buddhism. This fact will be known to the readers 
if they study these books carefully. That there was 
jainism before the preaching of Buddha was commenced, 
will be known from some of the opinions of the scholars, 
given below : — 

P. 25, I. The life of the Buddha by E. J. Thomas 
(1927). 
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Intro. P. XIV. “ There were gymnosophists or 
naked saints in India, but they were not Buddhists.” 

II. Ancient India as described by Magasthenes 
and Arrian (1887). 

Page 104. “ Philosophy, then with all its blessed 

advantages to man, flourished long also among the 
Indians, the gymnosophists.” 

P, 105. Sarmanes called Germanes by Strabo and 
Sumarians by Parphyrius, are the ascetics of a different 
religion, and may have belonged to the sect of the Jains 
or to another. 

Page 115. When Alexander arrived at Taxila, and 
saw the Indian gymnosophists (Jain Munis), a desire 
seized him to have one of these men brought into his 
presence. The oldest of these sophists with whom the 
others lived as disciples with a master Daulanus by 
name, not only refused to go himself, but prevented the 
others going. He is said to have won over Kalanus one 
of the sophists of the place. 

P. 122. Socrates speaks of the soul as at present 
confined in the body as in species of prison. This was 
the doctrine of Pythogoras, even in its most striking 
peculiarities, bears such a close resemblance to the 
Indians as greatly to favour the supposition that it was 
directly borrowed from it. There was even a tradition 
that Pythogoras had visited India. 

III. Science of Comparative religions by Major 
General J.G.R. Forlong, f.r.s.e., f.r.a.s.m.a.i. etc. 
(1877). 
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This book shows that Jainism and old Buddhism 
vvere one and the same religion, and that this religion 
was prevalent in India and outside of India from a very, 
very long time and that its influence was impressed 
upon the Jewish religion and Christianity also. 

Intro. P. XIV. “ The selection of these Short 
Studies has enabled us to virtually embrace and epito- 
mize all the faiths and religious ideas of the world, 
as well as, to lay bare the deep-seated tap root from 
which they sprang, viz., the crude yatism7 jati or 
asceticism of thoughtful Jatis or Jinas, who in man's 
earliest ages have in all lands separated themselves 
from the world and dwelt from pious motives in lone 
forests and mountain caves.” 

Intro. P. XIX. “ It is clear also that the Gotama 
of early Tibetans, Mongols and Chinese must have been 
ajaina; for the latter say he lived in the 10th and 
11th centuries B.C. Tibetans say he was born in 916, 
became a Buddha in 881, preached from his 35th year 
and died in 831 B.C. dates which closely correspond 
with those of the saintly Parsva.'' 

Page 2. “ Through what historical channels did 

Buddhism influence early Christianity ?. We must widen 
the inquiry by making it embrace Jainism— the undoubt- 
edly prior faith of very many millions through untold 
millenniums — ‘though one little known in Europe except 
to the few.” 

Page 20. “ So slight seemed to Asoka the difference 
between Jains and Buddhists that he did not think it 
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necessary to make a public profession of Buddhism till 
about his 12th regnal year (247 B.C.) ; so that nearly if 
not all his Rock inscriptions are really those of a Jaina 
Sovereign.” 

P. 29. From Aini-akbari of Abul Fazl it is clear 
that Asoka supported Jainism in Kashmir, when Viceroy 
of Ujjain about 260 B.C., as had his father Bindusara 
and grand-father Chandragupta throughout the Magadha 
Empire. Buddhism was apparently for about a century 
after Gotama’s death thought, by all who did not trouble 
themselves with details to be a mere form of Jainism. 
Among and beyond these millions, Asoka laboured 
assiduously to propagate his mild and kindly Jainism, 
especially concerning the sacredness of all life, as well as 
peace, charity, and universal brother-hood. In all his 
rock-inscriptions he designates himself by the favourite 
Jaina title “ Deva nam piya^' the Beloved of God ? 

“ This then was the theory and practice of the great 
Jaino-Buddhist religion which flourished in India many 
centuries before and after the teaching of Gotama Sakya 

Muni It was certainly long prior to Parsva and 

Mahavira Whilst India was certainly the fruitful 

centre of religion from the 7th century B.C., yet Trans 
Himalaya, Oxiana, Baktria, and Kaspiana seem to 
have still earlier developed similar religious views and 
practices ; and Indian Jains and Buddhists claim and 
almost historically show, that about a score of their 
saintly leaders perambulated the Eastern World long 
prior to the 7th Century B.C. We may reasonably believe 
that Jaino-Buddhism was very anciently preached by 
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them from China to the Kaspian It existed in Oxiana 

and north of the Himalayas 2000 years before Mahavira. 

Page 32. In these moves, we see how Baktrian 
faiths passed West and how in the 7th and 6th centuries 
B.C. or earlier, Xalmoxis and Pythogoras were preach- 
ing and teaching like the Butha gurus of Jains and 
Buddhists. 

Strabo says ** They were a Thrakian sect who lived 
without wives. Their brethren the Masi religiously 
abstained from eating anything that had life.” * 

Homer, of the 7th century B.C. or earlier, called 

them,” most just men livers on milk devoid of 

desire for riches. John the Baptist, Jesus and their 
disciples are cDmmon examples of Essenik life in Asia. 

Josephus says the Essenik brethren like the 
ancient Dacae neither married, drank wine, nor kept 
servants, living apart. They offer no sacrifices and 
teach the immortality of the soul as do Jains. 

P. 35. He (Xalmoxis) taught more than the 
Jaina doctrine of the immortality of the soul. 

P. 36. He taught the Indian doctrines of 

transmigration etc *..and considered no animal 

should be injured — all having souls like men.” 

P, 40. “ The Savans of Alexander found Jaino- 

Buddhism strongly in the ascendant throughout Baktria, 
Oxiana and all the Passes to and from Afghanistan and 
India.” 

P. 46. Aristotle saying (about 330 B.C.) that 
the Jews of Caele-Syria were Indian philosophers called 
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in the East Calani and Ikshvaku or sugar-cane people 
and only Jews, because they lived in Judea. These 
Jews (evidently Essenes) derived from Indian philoso- 
phers wonderful fortitude in life, diet and continence. 
They were, in fact Jaina-Bodhists, whom the great 
Greek confounded with Syrians. 

Page 67-202-193 B.C. Rise of Chinese Han 
dynasty, before which say compilers of Sui dynasty 
of about 600 A.C. Buddhism was unknown in China, 
so that all prior to 200 B.C. was Jain-Bodhism. 

From the above statements also the readers will 
know that the philosophy of the Jains and Buddhas 
is the same and that this Jain-Buddhist religion was 
prevalent in the world many thousand years before 
Christ and that the Jewish and the Christian religions 
were also influenced by it. Both Jainism and Buddhism 
flourished side by side in many places. There are many 
old places in India which have old relics of both the 
religions. Let me enumerate a few. 

(1) Sarnath (Benares). It is the birth place of 
11th Jain Tirthankar Sri Sreyamnsa Nath, Still there 
is a Jain temple and Dharmsala. Jains visit this as 
a place of pilgrimage. Just opposite to the Jain temple 
there is an old Buddhist stupa. 

This is the place where Gautama Buddha preached 
his first sermon of middle path. On excavations along 
with many Buddhist images, Jain idols are also found ; 
which are kept outside the museum. 

(2) Rajagraha (Bihar). Here are five mountains 
on which there are Jain temples. Here the Buddhists 



Introduction xvii 

also visit and generally they pay respect to the Jain 
images. 

(3) Sravasti or Saheth Maheth (Gonda U.P. in 
Balrampur State). 

This is the birth place of Sambhava Nath the third 
Tirthankara of J.he Jains. Some Jain images were 
found here. They are kept in the Lucknow Museum. 
This is the chief religious place of the Buddhists also. 

(4) Ndsik (Bombay P.) Pandulena Caves, Here 
are many Buddhist caves with images and^ stupas. 
There is also a Jain cave with Jain images. 

(5) Ellora caves (near Aurangabad, Hyderabad, 
Nizam state). Here are many caves of the Buddhists 
and the Jains side by side with their own images. 

(6) Taxila (Rawalpindi). Here are many Buddha 
stupas and images. Some sites are found out which 
appear to belong to the Jain temples. Vide Guide to 
Taxila by Sir John Marshall (1921). 

Page 7. At Jandial a little to the north of Kachcha 
Kota are two conspicuous mounds, on one of which is a 
spacious temple dedicated, there is good reason to 
believe, to fire worship, and a little beyond these again, 
are the remains of two smaller stupas which may have 
been either Jain or Buddhist probably the former. 

P. 68. Sircap city — Among these buildings is a 
spacious apsidal temple of Buddhist and several smaller 
shrines belong either to Jain or to Buddhist. 

P. 74. In several houses, is a stupa shrine occupy- 
ing in each case a court which opens with the high 
c 
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^h'eet. The best preserved of these shrines are to be 
seen in blocks G and F — both probably of Jain origin. 
The reason for regarding these stupas as of Jain rather 
than Buddhist origin is that they closely resemble 
certain Jain stupas depicted in reliefs from Mathura, 

As far as the old literature of Jainism and Buddhism 
will be comparatively and minutely studied, so far 
there would appear similarity in their root principles. 
I could not read Svetambara Jain literature which is in 
Prakrit. I have compared Buddhism only with what is 
known from Digambar Jain literature. If any scholar 
will take up the task of comparing Buddhism with 
what is given in the Svetambara Jain literature there will 
appear a special glory of their similarity. I have made 
efforts to write this only with the view that the research 
scholars of philosophy in the world may be able to 
recognise their oneness. 

With my scanty know^ledge I have dealt with the 
subject w ith a pure heart ; if there should be any 
mistakes the learned may kindly inform me of them ; 
for which I shall ever be grateful to them. 

Brahmachari Sitalprasad Jain, 


Saugar C, P, 
24 — 10—1932 


Chandawadi, Surat, 
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JAINISM AND BUDDHISM 

CHAPTER I 

Nirvana, Moksha or Liberation 

nPHE meaning of the word Nirvana is extinction, 
while the word Moksha means “ liberation.” Ex* 
tinction of the mundane condition is Nirvana ; and 
liberation from the same is Moksha. Both the terms 
thus contain and express the same idea. It is gene- 
rail}' supposed that Buddhism preaches the philosophy 
of “ transitoriness ” or “ destruction ; ” that it does not 
believe in the indestructibility of the soul or in the 
permanence of Nirvana. It is this supposition which 
has led to the general notion that the word Nirvana 
means total destruction or annihilation. The old Pali 
books of Buddhism, however, show that the Nirvana 
of Buddhism is not “ annihilation/’ but is a positive 
condition of the soul. . As a result of elucidative 
discussions with the Principals of the Vidyalankar 
College, Kelaniya, and the Vidyodaya College, Colombo, 
(Ceylon) and with the English-educated Buddhist 
Monk, Narad Maitreya of Vajrarama Bambalpitiya 
(Ceylon), as well as with other Buddhist monks of 
Ceylon, I have come to know' that Nirvana is neither 
annihilation nor non-existence of the soul, but that 
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it is an indescribable condition. Relying on the des- 
cription of Nirvana, as given in the Pali books, the\' 
strongly maintain that Nirvana is not annihilation. 

The Hindu Organ,” Jaffna, (Ceylon) dated the 
19th Ma}, 1932, contains an article on the subject of 
Nirvana by the Buddhist Monk B. Anand Maitreya, 
Belangoda, (Ceylon). Therein says the learned monk : — 

Nirvana is not nothingness. As regards those things 
which do not tend to freedom from sorrow, the Buddha 
was silent. This is because his only aim was to lead 
the suffering world to real happiness. Nirvana is 
holiness. Though it is neither this nor that, Nirvana 
is not nothingness, yet it is a third possibility.'' 

In Buddhist Wisdom, The myster} of the 
self”, George Grimm (Munich, Germany, akademi- 
estrasse 19/11) says: — 

It is characteristic of modern materialism to have 
chosen the first alternative, that of absolute annihila- 
tion, despite the Buddha's repeated assurances that he 
does not teach annihilation, but on the contrary, shows 
a way to the Imperishable, the Deathless." (Page 86 . 
Again he says : — 

“ The Buddha further explains and teaches that 
extinction applies only to the three “ flames ” of 
lust, hate and delusion (the three kinds of thirst for 
sensation) and for this reason he defines Nibbdnam, 
the goal of sainthood, as Tanha Nibbdnam, literall}', 
the extinction of thirst. The hoi}' life with the 
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sublime one is lived for the extinction of craving.” 
(Page 57.) 

In Majjhitna NiUdya Bliaya Bhairava Sutfa 4th, 
in the Pali language, we find that Goutam Buddha 
has shown how he advanced himself and then declared 
that Nirvana is not extinction, but is a blissful 
condition. The Pali text is : — 

^ So evam samdhite chitte pari-suddhe pariyoddte 
ananganie vigatupakkilese miiduhhnte kammantye thite 
(inijjapatte dsavdndm khaya ndndya chittam ahhi' 
ninnamesini so : — iyatn dukkhanfi yatJid hhutani 
abhannasim ..ayam dnkkhasamiidayoti yathahhutam 
abhannasim, ayam dukkha nirodho ti yathabhutam 
abhannasim, ayam dukkha -nirodha-gamini patipada ti 
yathabhutam abhannasim ; ime asava ti yathabhutam 
abhannasim, ayam asava-samudayoti yathabhutam 
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ctbhannasim, ayam asava^nirodho ti yathahhutam ahhait' 
fiasim, ayam asavamirodha-gamini patipada ti yatha- 
bhutam abhannasim ; tassa me evam jdnato evam 
passato kamasavapi chittam vimuchchitha viniuttasmin 
vimuttam iti nanam ahosi ; khina jdfi, vusitam brahm^ 
chariyam, katam karaniyam ndparam itfhatihayati 
abhannasiin, ayam kho me hrahmana rattiya pachhime 
yame tamo vihato aloko uppanno, yatha tarn appainat- 
tassa dtdpino pahitattassa viharto.*' 

An English rendering of the text would be as 
follows- “ Having thus pacifted the mind, purified 
it, made it dirtless, having got rid of miseries, having 
become blissful, having brought the mind under 
control, on the destruction of dsavds or impure 
thoughts, I realized thus : — ^It is misery, its true 

nature is known ; it is the cause of misery, its true 
nature is known ; it is the preventing of misery, its 
true nature is known; it is the wa}' leading to 
prevention of misery, its true nature is known ; 

these are the dsavds, now' truly know n : these are 
the causes of dsavds, now truly known ; this is the 

prevention of dsavds now' truly known ; this is the 

way of prevention of dsavds, now truly knowm- When 
thus I knew', and thus I realised, thought activities 

aim fr%^ 
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of desire left my mind, I became free from desires. 
It was realised by me, that my birth is destroyed, 
my chastity is fulfilled, whatever I had to do I had 
done, nothing remained for me to be done. Thus 
I knew'. In this way O Brahman, I procured this 
third knowledge in the last quarter of the night. 
Then ignorance fled away, knowledge appeared, darkness 
was removed, the Light burst forth, just as is possible 
to a wandering monk who is free from carelessness, 
is alert and absorbed in meditation of the Truth.” 

The above description shows that when the 
thought of Nirvana, full or partial, is awakened, 
knowledge shines forth, desires cease to be, the 
causes of impure thought activit}' or dsavds arc 
removed. It further shows, that Nirvdna is not 
extinction, but a blissful condition, free from attach- 
ment and full of knowledge. 

The words dsava and apramatta found here 
frequently occur in Jain Literature, where lust, hate 
and delusion are included in the term dsavds, and 
it is stated that a monk without carelessness is 
capable of being liberated. 

In Samayasara,” the Jain Saint Kunda-Kunda- 
charya, says in the chapter on Asavd : — 

* Rd^d dosd mohoya dsavd natthi sammaditthisa, 
Tahma dsava bhdvena, vina hedil na pachchayd honti. 

* ^ I 
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“ Lust, hate and delusion, impure tlioughts, causini^ 
the inflow (of karmas) are not found in a right- 
believer, therefore in the absence of these Inflow - 
causing thoughts, the material karmas, in existence 
with a soul, can never be the cause of bondage.” 

The. Jain Saint Kula-bhadra-acharya says in his 
” Sarasamuchchaya ” : — 

Jnan hhdvauayd siktd nihhritenantardtmana, 
Apramattam ^luiam pn/pyih hihhante hifamdtmanah. 

“Those who are engaged in meditation of true 
knowledge, come to know’ the inner self, and having 
got rid of carelessness acquire the goal of the soul.” 

Majjhima-nikdya, sattipaffhana suttam (the tenth), 
describes four kinds of concentrated meditations as 
helpful to Nirvana, (1) meditation upon the transi- 
tory and impure nature of the body, (2) indifference 
to pleasure or pain, (3) meditation for getting rid 
of lust, hate and delusion, and for acquisition oi 
non-attachment, (4) meditation on the different natures 
of things, such as, upon the nature of the causes 
of troubles and dsrava, upon the nature of the 
impurity caused by sensual enjoyment, and upon 
the nature of self absorption. In the last part of 
this Sutra, the following words show the result of 
such meditations. 

sTsunr ajnr irr^, fefnmJisT; ii klc ii 
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“ Yohi kochi Bhikkhuve ime chattdro sati-patthd - 
ne evant hhdveyya sattdham, fassa dtivinnatn phaldnam 
annataram phalam patikankham : ditthe va dhamme 
Anna, sati va upddhi sese andgdmifd, , .evam a yam 
hhikkhtive maggo satfdnan visuddhiya sakaparidda- 
vanam samatikkamaya dtikkha>doinanassavam attha- 
gamdya ndyassa adhigamdya, nibbanassa sachchhikiri- 
yaya yadidam chattaro satipatthanati , ifi yam tarn 
vutfani iyametam patichcha vutianti idcunavocha 
Bhagawa, attamand ti bhikkhti bhagawato bhdsitam 
abhinandnnti. 

“Any monk who thus dwells upon these four 
meditations even for seven days, wall achieve either 
of the two results: he may realise Nirvdiia while 
residing in this bod) or if the practice is deffective 
he w ill not suffer transmigrations. O monks ! This 
is a w‘a\' for purification of beings, for removal of 
sorrow and weeping, for freedom from misery and 
impure mind, for realization of Truth, for direct per- 

few ^ 
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ception of Nirvana — such are these four meditations. 
They should be believed in as stated. So spoke 
the Lord. The monks greeted the saying of the Lord 
with joy." 

The above statement clearly shows that Nirvana 
is not annihilation but is self-realization. It is the 
direct perception of the self, it is full and complete 
pure thought activity. 

Majjhima-nikdyay Mula pariydya sutta, Ist. 

This sutra says: — ‘'I am apart from all worldly 
objects." It removes delusion. The following extract 
from it will show’ that Nirvdna is something posi- 
tive, not annihilation. 

* Yopi so bhikkhave hhikkhu araham khinasavo 
vusitava katakaraniyo ohitahharo anuppatta sadattlio 

ft m 
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parikkhinahhava sanyojano satninad anna virnutto sopi 

pathavim pathacito abhijanati pathavim nieti na 

mannati apam tejam .. . me na mannati ; fain 

kissa hetu:. . . khaya inoha^sa vitainohatta. Tatha^atopi 
bhikkhave araham samma samhuddho pathvim pathavito 

abhijanati . . pathavim me ti na mannati tarn kissa 

hetu : nandJ dukkhassa miilam ti iti vidAtca hhava jati 
bhutassa jara-maninanti, tasmadih bhikkhave Tathagato 
sahhaso tanhanam khaya niraga nirodha chaga pati- 
nissagga aniittaram samma sainbodhim abhisarnhuddhoti 
vadamiti-idamavocha Bhagawa, atfainanate hhikkhii 
Bhagavato bhasitam abhimmdunti. 

O Monks ' The monk who is worshipful, who 
has destro}’ed dsavas, is fully chaste, has done what 
had to be done, has thrown away the burden, has 
attained truth, has destroyed the bondage of birth, 
has become rightly learned, is non-attached, knows 
earth to be earth, and docs not maintain that earth 
to be his own. In the same way, he knows water 
as water, hre as hre, he does not maintain that 
water is his and hre is his. Because he has become 
delusionless, on destruction of delusion. In the same 
way, Tathagata (Gotam Buddha) is also worshipful, 
has right knowledge, he also know\s earth as earth ; 
he does not maintain earth to be his own. He 
knows that Thirst is the root-cause of misery. Be- 
coming is cause of birth. The living being suffers 
old age and death.” 
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O monks ! This is the reason wh}' Tathagata on 
destruction of all thirst, being non-attached from it, 
having prevented it, having removed it, being freed 

from it, becomes the right knovver, having gained 

the highest right knowledge. Thus I say. The Lord 
spoke thus. The monks greeted His saying w ith jo\ 
The above statement refers to one who has 
acquired the liberated condition, even when residing 
in the bod}\ The words Arahaiita^ khindsrava , 

vitamoha, are found in Jain Literature also. The 
qualities of arahanta, have been described by Nemi- 
chandra, a great Jain Saint in his work Dravya 

Samgraha ’’ as below : — 

* Nattha chadii ffhdikamnjo dai/inainj sulm ndua 
viriya maio, 

Suha dehattho appd sitddho ariho viclunfijjo. 

“ The soul which has destroyed the four des- 
tructive Karmas, Knowdedge-obscuring, Conation-obs- 
curing, Deluding and Obstructing Karmas and has 
attained infinite Conation, infinite Knowledge, infinite 
Happiness and infinite Power, is residing in a fine bod) . 
and is pure ; He should be meditated upon as arahanfa/' 
The Jain Saint Amritchandra-acharya in his 
Tattvartha'sara, uses an expression similar to khind 
srava, 

^ ^ ^ ^ I 

^ II V II 
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\Jci/iatciIi pasycitaschordJivam jcJgat kaninyatcih 
punah, 

Tasya bandhaprasan^o na sarvdsarva pari 
k say at. 

“ On the destruction of all the dsavds, one who 
knows and sees the world does not become liable 
to bondage.” 

V itamoha, which means the same thing as 
kshinamoha, is used by him in Samayasara : — 

+ J idamohassa dii jaiyd khino moho havijja 
sdh ussa 

Taiyd dii khina moho hhaunadi so nichchhaya 
vidiihim. 

“When delusion is destroyed in a saint who 
lias already conquered delusion, then he is called 
delusionless by the knowers of reality.” 

Majjhima-nikdya, Ariya-pariyesana siittam 26. 
This sutra shows that Goutam Buddha on leaving 
home had the company of Alara Kalama, Uddaka 
Ramputta and on reaching Uruvela he attained know- 
ledge. The last part refers to Nirvana, which he 
searched after. 

IfTRrT: I 

^ ^ II 
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’ “ iSibbLinani pariyesdmnam a j at am anuftaraiu, 
yogakkJteinam, nibbanam ajjhaiiainaw, ajarauu avya- 
dhim, amatam, ashokam, asankliftham, adhi^ato kho 
me ayam dhammo gambhiro, duddaso, duranitiodho. 
santo, pafiito, afakhavacharo, nipu/fo, pandita 
VL'daniyoy 

‘'That Nirvana which is t(^ he scarchucl aftci, 
IS uncreated, unrivalled, realizable throu^^h concen- 
tration, free from oldness, devoid of diseases, death- 
less, sorrow less, painless. I have reallv know n thi> 
nature of it. It is deep, hard to see. peaceful, 
highest, bev'ond argument or logic, and realizable onl\ 
In the highh learned.*' 

In the face of the above statements about 
Nirvana, how can it hv taken to mean extinction. 
Really speaking Nirvana is the pure essence of the 
soul which is uncreated, immortal, realizable through 
concentration, and cognizable bv' itself. 

Majjhim Nikdya. Mahdmdiumba Sitffam 61. 

^ So yadeva tattha hoti vedand^atam sannagafam 
sankharagatam vinnanagatam te dhanime anichhto 

“ sram 3T5fif 

aiwim, arm, sum, 3T:$r^, 

t f%- 
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dukkho, ro^ato, ^andato^ sa/lato, a^hato, abadhato, 
parafOy palokato, siinnato, anattatto, samauupassati so 
tehi dhainmehi chittam pafivapeti, so fehi dhainmehim 
chittani patavapelva amafdya dhatuyya chittam tipa- 
saiihafi : litam santam etam panitam yaditam savva- 
sankharasanlatho, savviipadhipatinissa^o fanha-khayo 
virago uirodho nihhanauii so tattha thito dsavdnam 
k ha yam pdpundfid' 

“ Ht* sees thc‘ natiirt^ of feeling, perception, 
contact anti i impure' consciousness as transitory, painful, 
diseased, wounded, pricking, demeritorious, miserable 
and foreign, and finds himself free from them. He 
removes his mind from them. ILung thus unattached, 
he carries his mind to the immortal. That Nirvana 
peaceful, highest, where all contacts are dissolved, 
where all defects are removed, where thirst is des- 
troyed, non-attachment has risen, non-self is pre- 
vented — that IS Nirvdna. He who is absorbed m it 
destroys dsavasd' 

“ The Word of tlu* Buddha ” b\ Nyaya tiloka 

^ ^ 

^TTSTTVrrTt, STSfrl^ 

i%5CmT ^ 

3TT^^ q r gunfk ii ” 
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Mahathera Buddhist monk of Dodundawa (Ce\'lon) 
late Professor Tokyo University, UdA^n 8 varga, des- 
cribes Nirvana thus : — 

“There is an unborn, unoriginated, uncreated, 
unformed. If there were not this unborn, this un- 
originated, this uncreated, this unformed, escape from 
the world of the born, the originated, the created, 
the formed, would not be possible. But since there 
is an unborn, unoriginated, uncreated, unformed, 
therefore is escape possible from tbe world of the 
born, the originated, the created, the formed." 

The Pah text is as follow s : — 

' Atthi hhikkhave ajdtam abhutain aka tarn asan- 
khatam noched hhikkhave abhavissa ajatam ahhntam 
akatani asankhatam na ida jafassa bhnfassa katassa 
sankhafassa nissaranam pajnaya, yasnid cha kho 
hhikkhave atthi ajdtam abhiUam akatam asankhatam 
tasnia jdtassa bhutassa katassa sankhatassa nissara- 
uam pajndydti. 

This clearly shows that Nirvana itself is such, 
or there is some thing m “ Nirvana " condition which 
IS uncreated. And it cannot be anything else than 

“ 3Tf75!i srsrr^ 

^ 3if7«i 3T3rr^ dw 

aKrTW II ” 
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a pure soul. When all the impure thought activities 
are removed, all the bodies and formations are rid 
of, all the varied notions are gone, all the pleasant 
and painful feelings are vanished, then that pure soul, 
devoid of all the transitory and foreign elements, 
remains as ever existing. This is “ Nirvana.” And 
this IS the belief of the Jains also. 

The learned Buddhist monk Shri Dharmananda, 
the Principal of the Vddyalankara College, Kelanisa, 
(Ceylon), on being asked about Nirvana declared, It 
cannot be said to be quite extinction or non -existing. 
There is bliss.” His actual words are 

“ ^ ^ ^ ^ ^ " 

Siinyam vaktufn na sakyafe, siikham clia asfi. 

The learned Principal consulted a Pali Diction * 
ar\' and gave me a note about the different synonyms 
of Nirvana, as found in the Buddhist Pali Scriptures. 
They are as follows : — 

3TJT!^, 3TS=!nW, 

Mitkhd, special, Nirddho. prevention, Nibbf/nant^ 
the extinguishing of mundane life, Dipani, island, 
Tanhe-kkhaya, destruction of thirst, Tdnam, safe 
place, l^^nanis absorption, Arupam, without form. 
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Sanfam, peaceful, Asankhatam, uncreated, Sivam, 
blissful, Amuttam, incorporeal, Suditddasani, difficult 
to realize, Parayanam, highest vva\’, SarananK [)lacc 
of refuge, Nipitnam, knowledge, Anatitam, infinite, 
Akkharanu indestructible. Diikkliakbhaya, cessation of 
miseries, Avyapaj/ha, truth, Andlayam, highest home. 
Vivatta, mundancless, Klunna, safe, Ktvala, indepen- 
dent, Apava^^o, above worldly engagements, Vini^o, 
without attachment, Panitam, best, AcJjcJuifciin 
pLidam, unshakeable position, Yogaklietuam, realizable 
by concentration, Param, be\ond the world, 
liberation, Visiiddbi, purity, Vimiitti, freedom, Asan- 
khadhatii, uncreated substance, Suddhi, punt}', Nihhittfi, 
liberation. 

vSome extracts are given below from “ The 
Doctrine of the Buddha ” by George Grimm, })iib' 
lished by Verlag \\\ Drugulin, Lepizig, Germany, 

“ Page 212. Unshakeable is my deliverance, this 
is the last birth, there is no more becoming anew' ’’ 

( M a j j h i m a - N i ka}'a , page 167). 

Pages 350 — 351. “Whoso once has experienced 
this state within himself, is lost to the turmoil of 
the world, even if he again awakes to it : “ His mind 
inclines to solitude, bends towards solitude, sinks 
itself in solitude.” loir to him, this is highest blessed- 
ness (M. I. page 330). Thus Nibbana shows itself to 
he eternal rest, eternal stillness (M. II. page 1 1 0.) The 
great peace (Angntta N. I. page 132), whose realm the 
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delivered one enters even during his lifetime, and 
which he completely realizes at death, and in which 
he has taken possession for ever of everything that 
is true and real. “ Bliss is Nibbina, bliss is NibbAna, 
Sariputta exclaims (A. V. page 414). Hunger is the 
worst disease ; the activities of senses are the w orst 
suffering. Having recognized this, verily one reaches 
Nibhdua — highest bliss (Dhammapada V. 203). 

Page 475. “ Liberated from what is called corpo- 

reality, Vachha, the Perfected One is indefinable, inscru- 
table, immeasurable, like the ocean ” (M. I. page 487). 

Extracts from “ Some sayings of the Buddha ” 
(according to the P4li Canon translated by F. L. 
Woodward, M.A., Cantab, Ceylon, 1925). 

Pages 2, 3, 4. Search after the unsurpassed, perfect 
security, w hich is Nibbana. Goal is incomparable security 
which is Nibbana. (M. I. page 170). This reality 
(Dhamma) that I have reached is profound, hard 
to sec, hard to understand, excellent, pre-eminent, 
beyond the sphere of thinking, subtle, and to be pene- 
trated by the wise alone. Destruction of craving. 
Passionlessness, Cessation, which is Nibbana (D. N. II. 
})age 312.) 

Page 118. And I, friend, by the destruction of 
the dsavas have entered on and abide in that eman- 
cipation of mind, which is free from the dsavas, 
having realized it by mine owm super-knowledge even 
in this present life (Samyutta Nikaya, ii. 220). 
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Page 188. Impermanent, alas, are all compounded 
things. Their nature is to rise and fall. When the>' 
have risen they cease. The bringing of them to an 
end is Bliss (D. N. ii, 198). 

Page 204. Nibbana is the resort of release. 
Plunged in Nibbana is the holy life lived, with 
Nibbana for its goal, and ending in Nibbana (S. N. v. 
217—19). 

Page 321. Foot-note. Nibbana is a state beyond 
mind — consciousness. 

Page 326. The delightful stretch of level ground 
is a name for Nibbana (S. N. iii, 106). 

Page 327, The destruction of craving is Nibbana 
(S. N. iii, 188). 

Page 328. Release means Nibbana. Rooted in 
Nibbana the holy life is lived. 

P. 331. Possessing naught and cleaving unto naught — 
That is the Isle, th’ incomparable isle. 

That is the ending of decay and death. 

Nibbana do I call it, Kappa, (said 

The Exalted One), that is the Isle. (Sn. v. 1093). 

Dharnmapada (Sacred Books of the East Vol. X 
translated by Max Muller 1881), page 55. 

Chapter 15. “Health is the greatest of gifts, 
contentedness the best of riches, trust is the best of 
relationships, Nirvana the highest happiness,'' 

Sutta Nipata translated by G. V. Fausbold 1881). 
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(1) Vijaya sutta 1, 12/203. Such a Bhikkhu who 
has turned away from desire and attachment and is 
possessed of understanding in the world, has (already) 
gone to the immortal place, the unchangeable state 
of Nirvana. 

(2) Hemak Manava-pukkha 3/1085. In this world 
(much) has been seen, heard and thought, the destruc- 
tion of passion and of wish for the dear objects that 
have been perceived, O Hemanka, is the imperfshable 
state of Nihhdna. 

(3) Kappa-Manava-pukkha 3/1093. This match- 
less island, possessing nothing (and) grasping after 
nothing, I call Nihhdna, the destruction of decav and 
death. 

The Pali terms are : — 

fir - II 

Akinchanam, andddnam, Etamdipam, andparam 
Nihhdnam iti namhri/mi, Jardmichchu parikkhayam. 

(4) Pinjaya Manava — pukkha 26/1148. To the 
insuperable, the unchangeable (Nibbana) whose like- 
ness is no where, I shall certainly go, in this (Nibbana) 
these wall be no doubt (left) for me, to know (me to be) 
a dispossessed mind. 

The Pali terms are : — 

S!f% ^ - 3TfT 

^^rrftr sr w - sr^rr^w ii 

Asamhiran Asankufyait. ydssa natthi upaim ktichi 
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addhd gamissdmi na mettha kankhd, evapadhdrehi 
avitachittam. 

Vissuddha Maggha - — Path of purit}' of Buddha 
Ghosh, translated by P. Maun Tui, Parts, I and II. 

Page 57. Virtue is abstention, Volition, res- 
traint, non -transgression in regard to all things. Such 
kind of virtue conduces to absence of mental remorse, 
to gladness, rapture, tranquillity, joy, practice, culture, 
developement, adornment, requisites of concentration, 
fulness, fulfilment, certain disgust, dispassion, cessation, 
quiet, higher knowledge, perfect knowledge, Nihbdtia. 

Page 248. Nihbdna with its intrinsic nature of 
eternity, deathlessness, refuge, shelter and so on is 
well proclaimed. 

Page 358. Nibbana is ageless (and) permanent. 

The life of the Buddha by Ed\\ard j., Thomas M.A., 
D. Litt, il927i. 

Page 197. Nirvana — The state to v\ Inch the 
monk has no\N attained is the other shore, the 
immortal (/.c., permanent) fixed state. The word 
Nirvana blowing out, extinction, is not peculiar!} 
Buddhistic. For the Buddhist, it is, as is clear, the 
extinction of craving. 

I^roin lust and from desire detached, 

The Monk with insight here and now 
Has gone to the immortal peace, 

The unchangeable Nirvana State. 
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It is unnecessarj^ to discuss the view, that Nirvana 
means the extinction of the individual, no such view 
has ever been supported from the texts and there is 
abundant evidence as to its real meaning, the extintion 
of craving in this life. 

Page 191. Atnalam Padam — Nirvana they implied 
some state inconceivable to thought, inexpressible 
by language. F. N. (Professor Radhakrishna admits 
the silence of Buddha and speaks of his “ avoidance of 
all metaphysical themes ” ; but he holds that “ Buddha 
evident!}’ admitted the positive nature of Nirvana.'') 

Sacred Books of the East Vol. XLIX by F'. Max 
Muller. 

Buddha Charita by Asvaghosh. 

Book XIV. Page 156. After accomplishing in 
due order the entire round of the preliminaries of 
perfect v\isdom, I have now attained that highest 
vsisdom, and I am become the all-wise arhat and 
Jina. M\’ aspiration is thus fulfilled ; this birth of 
mine has borne itself fruit, the blessed and immortal 
knowledge which was attained b}’ former Buddhas 
is now mine. Possessing a soul now' of perfect 
purity, I urge all living beings to seek the abolition 
of worldly existence through the lamps of the Law . 

Page 157. There has arisen the greatest of all 
beings, the omniscient all-wdse arhat — a lotus, un- 
soiled by the dust of passion, sprung up from the 
lake of knowledge. 
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Page 178. When these effects of the chain of 
causation are thus one by one put an end to, he at 
last, being free from all stain and substratum, will 
pass into a blissful Nirvana. 

Buddhist Mahayan text P. II Sukhavati Vyuha. 

Page 29. “ Hence, O Anand for that reason that 

Tathagata is called amitdbha (possessed of infinite 
light), and is called amitprabha (possesssd of infinite 
splendour), amitaprabhds (possessed of infinite brilli- 
ancy, asamdptaprabhd (^^hose light is never finished) 
asan^ataprahhd ^vhose light is not conditioned).” 

Buddhacharya Hindi by Sadhu Rahula Sankrit- 
>a\an 1988 S. V. 

Page d6. Adittapariyaya sutta (S. N. 
Defectless — realisable not by an\ other help— ///rcu//u 
— seeing it, I became disattached from the seen and 
the destroyable. 

1 have given above some extracts about Nirvana, 
from the Buddhist works which I could find for stud\. 
1 shall hereafter show that authoritative jam books 
declare nirvana to be a similar condition. 

According to the Jains, Nirvana is a condition of 
soul, free from all bondage of Karinas, all impure 
thought activities bringing inflow of Karmas, devoid 
of all kinds of fine and gross bodies, being cessation 
of all the worldly miseries, fully blissful, peaceful, 
enlightened and eternal, without fall. 
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To show this, I proceed to give some references 
from authoritative Jain works. 

(1) Samayasdra by Kunda Kundach4r\’a. 

It \ II 

Van Uttii savva siddhe dhuvamamal manovatnaiu 
gadimpatte, 

Vochchhdmi samaya-pdhuda minatno siidakevali- 
bhanidam, 

“ I shall describe the Samayasara book as uttered 
In saints with complete scriptural knowledge, after 
bowing down to all the liberated ones who have 
attained to a condition which is eternal, pure and 
unrivalled." 

'2) Ashta-Pdhuda b\ the same author. 

^RT1T«hspir I 

wtm ii ii 

Damsana anantanana mokkho natthattha Kamma- 
bandhena ! 

Niruvanux gunamdrudo, arahanto eriso hoio. 

“ The worshij)ful in Nirvana is possessed of 
infinite conation, infinite knowledge, has destroyed 
the eight kinds of Karmas and is full of unrivalled 
attributes.” 

wrfl’ ^5r»T Jnrnr »nioT ^ y mqr q ^ i 

t$hir OTTOnT? ^ II ^ II 
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Jara-Vdhi J amma-maranam changai gamanam cha 
pimna pavanchan 

Hantena dina kammam hat namnaayan hu 
archanta, 

“The worshipful has destroyed old age, disease, 
birth and death, and wandering in the four condi- 
tions of life, as well as merit and demerit, and the 
Karmas, and is full of enlightenment.” 

I 

^ II II 

Rhdveh bhdva snddham, appd suvisuddha mm- 
m-alam chaiva 

Lahu changai chatinam Jai ichchhaya sdsayaiii 
stikkham. 

“ If you desire immediate eternal hliss, and free- 
dom from the four worldly conditions, then meditate 
upon the utmost pure and defectless soul with pure 
thought activities.” 

^ f«IO0T%fT - II II 

Jesim Jiva sahdvo, natthi abhavo ya sabbahd tassa, 
Te houti Chinnadcha, siddhd V achagoyar madidd. 

“They are the perfect liberated ones who are 
full of their own nature, never become devoid of 
that, quite free from bodies and are indescribable.” 

^ ^ ijiiT 3Tnrg% I 

sissrraTf ^ fi r s^ i u i ii ^ ii m. 
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Jam Jdniuna J oi-J oattho Joiuna anavarayam, 
Ahhdhdha manantam, anovainam havai nihhdnam 
“ The saint, who having known Him — (the pure 
soul) continually realizes Him, deeply absorbed in 
concentration, attains Nirvana which is painless, eternal 
and unrivalled.” 

^ ^ 3Tt»nf^ i 

^ ^ ii ^ ii 

Maharahio Kalachatto^ anadio kevalo visuddhappa , 
Paratnapado paramajino sivamkaro sdsao siddho. 
“The perfect liberated one is pure, bodiless, with- 
out beginning, independent, sacred, the highest situated, 
the highest conqueror, blissfull, and eternal.” 
Panclidstikdya by the same author. 

Jinj i 

ununuj4j4» T ^ ^ vafrrt ii ii 

Uvasanfa khina moho maggam Jinahhasideau 
sainuvagado, 

Ndndnumagga chart nihhdnapuram vajadi dhiro. 

“ A fearless one, who having followed the path, 
declared by the Conqueror, has subsided (and then) 
destroyed delusion, walking on the way of Light, goes 
to the city of Nirvdnad' 

Niyamasdra by the same author. 

i 

31^ 34«rr<>4*4 ii ii 
^Tgr i 
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Jiror orra sroror tine ii ^vs<; ii 
nn^r finrk^ "t f^r^r^r i 

oT^ ^ fsr ii n 

urf^ ^:jji nrf^w orf^^RTT > 

'arm fr%^ f^r^srrw ii » c® ii 

Ahhabdfhahamanindiya 

manovatnam puma pava mtmnuhkam 
Punardgamana Virahiyam nichcham 
achalam andlamham (177) 

Navidukkhain Navi sukkham 
navi pida neva Vijjade Bdlur, 

Navi marnam mvi jananam 
tatthevaya hoi nibbdmm (178) 

Navi indiya uvasaggd navi mohd 
Vimkiyo na hidddya. 

Navi tanhd neva chhuhd taffhevai 
havadi nibbdnam (179) 

Navi Katnimm nokammam navi 
chintd neva attarudddni 
Navi dhamma sukbajhne ttatthevai 
havadi ?nbbanam (180) 

NibbA-na is without obstruction, not cognisable 
by the senses, unrivalled, devoid of merit and demerit, 
not liable to rebirth, eternal, stead\, independent,'” (177.) 

‘‘ Where there is neither pain, nor pleasure, nor 
misery, nor obstruction, neither death, nor birth, there 
only is NirvAna,” (178). 
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“ Where there are not sense organs, nor any 
afflictions, neither there is delusion, nor wonder, nor 
sleep, neither thirst, nor hunger, there only is 
Nirvana/’ (179). 

“ Where there are neither material Karmas, nor 
any bodies, neither anxiety, nor painful nor wicked 
concentration, neither even good nor pure concentra- 
tion, there only is Nirvana/’ (180) 

Tattvcfrfhasjltra by Umaswami. 

: II 

Bandahetvdhhdva nirjardbhydm Kritsna Karma 
V ipramoksd moksah . 

“ Liberation is freedom from all the Karmas on 
account of cessation of causes of bondage and shed- 
ding off of all the Karmic matter.” 

Ratnakaranda Sravakdchdra by Smantabhadni 
Acharya. 

Sivainajara mariifa maksaya mavydhddham 
visoka hhayasankam 

Kdsthagata sukha vidyd vibhavain vimalam 
bhajanti darsana saranah. (40). 

“ Those who are purified in right belief enjoy 
Nirvana which is blissful, devoid of old age, disease, 
destruction, obstruction, sorrow, fear and doubt, and 
is jmre and full of the glory of highest hap])iness 
and enlightenment.” 
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The introduction to Sarvdrtha Siddhi by Pujya- 
pada. 

snrSR: 

53TWf^«h ajoT STsqrr^ 5ffcerf^fT^ 

II 

Niravasc’sa nirdkrita Kannamala Kalankasya 
asarirasya dtmanah achintya svdhhdvika jnanddi gtmam 
avydhddha siikham atyantikam avasthdntaram moksah. 

“ Liberation is the extremely highest condition, 
full of unthinkable inherent attribute of knowledge 
and unobstructed bliss, of a soul which becomes, totall\' 
free from the defect of Karmic dirt and is liberated 
from bod}’.” 

Samddhi Sataka b}* the same author. 

i 

’7?:wTws>ar^t li \ ll 


Ninnalah Kevala siddJio viviktdh prahhuraksayaJi 
Pannesthi pardtmeti paramdtme svaro Jinah. 


“ The liberated One is pure, inde[)endent, perfect, 
free, lord, indestructible, in the highest position, the 
greatest soul, the highest soul, glorified and Con- 
queror.” 


^ I 


Mnkfirekdnttkf tasya chitta yasydchald dhnfih 
Tasya naikdntihi muktiryasya ndsfyachald dhrifih 
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“ The highest Nirvana is His who has unshakeable 
steadiness of mind, and Nirvana is not his, who has 
not unshakeable steadiness of mind.” 

Purushdrtha siddhiupdya by Amritchandra 
Acharya. 

115^^ 11 

fsTJTSt 5F^ ^3^ II II 

Nittyamapi nintpalepah svarupa sam<ivasthit(t 

mrupaghdtah, 

Gaganamiva parama purusah paramapade sphurati 
Visadatainah (223). 

Kritakrityah paramapade paraindtmd sakalavisaya 
Visayatmd 

Paramdnanda nimagnd jnanamayd nandati 

sadaiva, (224) 

“ (The liberated one in Nirvana), is always dirtless, 
right!}’ fixed in one’s own nature, without obstruc- 
tion, quite pure like the sky, the greatest soul, 
enlightening itself in that highest position.” (223). 

“ He has done what was to be done ; He always 
glorifies himself in that highest position, being the 
greatest soul, penetrating to all the knowable objects, 
full of knowledge and absorbed in highest bliss.” 
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(10) Tattvdrthasdra by the same author. 

JTt^ ii ii 

^ciif i ^v T II '-o II 


Punyakarmavipdhdchha mikhamistendriydrthajam, 
Karmaklesh Vimokahdchcha Mokse sukha manut 
tamam, (49) 

I^oke tatsadraso hyarthah Kritsnc pyanyo na vidyatc, 
V pamiryeta tadyena tasmd n n i rupa m a insm rifa in , 

“ Pleasure due to agreeable sense object is enjoNed 
on account of the ri})ening of meritorious Karin. is, 
while the Highest Hhss in Nirvana is due to fn^e*- 
dom from the miseries of kannas. There is no such 
object in the whole universe which can be compared 
with Nirvana; therefore it ha*- been said to be un- 
ri \ ailed." 

Sumaycisdra Kaliisii by the same .iiithor. 

'jpnRTH irf gfa ii 

Bandhachchheddtkulaya datidam nioksa in^ksayya 
mitiifui, 

Nittyodyota sphutita saluTjd castha niekdntci 
sudd ha in, 
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Ekdkdra svarasa bharafd atyanta gamhhinx 
dhiram, 

Purnatn jndnam jvalita machalc svasya tinam 
mahimni, 

‘‘ On destruction of bondage, shines forth, Nirvana 
which is incomparable and indestructible. It exposes 
itself eternally enlightened in its own nature. It is 
purest, full of unique self produced nectar, very .deep, 
contented, full of knowledge; unshakeable and absorbed 
in Its own glor\’.” 

Srdvakdchdra by Sri Amitagati Achar\'a. 

5% TPTJgr fireTTff II 

Ndkinikd yastuta pada kanialo dirna duruttava hJiava 
hhayadiikkham, 

Ydti sa bhavyomitagati ranaffhdm mukti manas- 
vara nirnpama mukhyanu 

“The deserved enlightened one at whose lotus 
feet bow the assembh' of celestials, attains Nirvana 
which is beyond the unbearable and deep mundane 
fears and miseries, is sinless, and full of eternal and 
unrivalled bliss/’ 
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Ekatva Bhdvatta by Padmanandi. 

g fTwf^sT ii \ ii 

Moksa eva sukharn sdksdttachcha sddhyam mumiik- 
subhihy 

Samsdretratu tanndsti yadasti khahi fannatam, 

“ Nirvana itself is Bliss, which should he procured 
h\ those desirous of liberation. That is not found in 
this world; what is here verily is not that." 

Siddhasfufi by the same author. 




^ ^ ?T?T f?Tt iliB’TTVJ I 

???rgrpnpiTnr#^ gR: ii 

Tc SiddJidh paraniesthino Visayd Vdchdwatastdn 
pniti : 

Prdyd vachmi yadcwi tatkJnilii nLibJuisyj 
lekhya mdlikhyate, 

Tanndtnapi miidc smHtam fata ito hhaktydtJni 
vdchdlitd 

Stesdm sfotra midam tafhdpi Krituicdnambhoja 
tuindi til uni h. (29) 

“ Those perfect liberated ones are not objects of 
S})eech ; whatever description is given about them is like 
drawing a picture in the sk\ ; but as their name ever 
procures happiness, therefore Padmanandi muni has 
has i)raised them on account of devotion." 
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“ Ekatva saptati ” by the same author. 

^ II \ II 

Y adavyaktamabodhdndm Vyaktam sadhodha 
chaksusdnif 

Sdram yat sarva bastundm namastasmai 
chiddtinane, 3. 

“ I bow to that pure soul which is the best of 
all the substances and can be realised by the wise but 
can not be realised by the unwise.** 

5TF^: I 

II II 

Vikalpormi bharatydktah hintah kaivalyaniaMtah^ 

Karmdbhdve bhaveddtma vdtdbhdve samudravat » 26. 

“ The soul, on the destruction of the Karmas 
becomes peaceful and independent, being freed from 
the variety of thoughts, like a sea free from winds.’* 

w ?i^ ii il 

Samsdra ghora gharmeijasadd taptasya dehinah^ 
Yantra dhardgraham sdntam iadeva himasitalam, 47. 

“ To those who are ever scorched by the intense 
heat of the world, nirvana is a peaceful place cool 
like the snow.’* 

II %o II 

Nissariratn nirdlambam nissabdam nirupddhi yat, 
Chiddtmakam parani jyotir avdngmdnasa gocharam 60. 

5 
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“ (The liberated one), is bodiless, independent, 
soundless, defectless, full of Knowledge, the greatest 
light, not realisable by mind, and indescribable.” 

“ Apia svarupa.” 

JHH gwM ^ ^ II II 

Jinj •• 

^ivam parama Kalyanam nirvdnam sdnta 
maksayam, 

Prdptam muktipadam yena sa sivah 
parikirtitah 

Sarvadvanda vinirmuktam sthdna mdtma 
svabhdvajam 

Prdptam parama nirvdnam yendsau sugatah 
smritah, 

‘‘ He is praised as Siva, when he has acquired 
the state of liberation, which is peaceful, blissful, and 
indestructible. He is remembered as Sugata, when 
he has attained the highest nirvA-na, which is devoid 
of all misfortunes and is a natural condition of the 
soul.” 

“ Sdra samuchchaya ” by Sri Kulabhadra Acharya. 

^ II H 

Indriya prasaram nidudhva svdtmdnam 
vasamdnayct 
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Yena nirvana saukhyasya bhdjanam tvam 
prapatsyase. 

“ After having checked the spreading of sense 
desires, have control over thyself, then thou shalt 
enjoy the happiness of nirvana." 

(18) TattvdnuMsana by Acharya NAgasena. 

^ wPfrar: !pn: ii Wo ii 

STWT^ 5r ii ii 

ITRJ^ ^:’5r^g^T^ ?T ?Pa SI^: II II 

^5^ ^^ l <rii^<<*4^ii : II 5^^’. II 

sTTf»nw ft<i<iR^ifi fi ^^ gTMrr i 

©y 

Atyantika svaheforyo viHcsho jiva harmandh 
Sa ftwhsahphalamHasya jnandddhya ksha- 
yikd gtindh 230. 

Svarupdvasthiti pumsastadd pnikhsina karmanah 

Na hhdvo napyachditanyam na chaitdnya manar- 
thakam 234. 

Trikdla visayam jneyamdUndnam cha yathd 
sthitam, 

Jnanan pasyancha nisscshamudastc sa tada 
prahhu 238. 
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Atlanta jnana drig virya vai trisnya may a 
mavyayam 

Sukham cMnubhavatyesha tatrdtindriya mach- 
chutam 239* 

Atmdyattain nirdbddhamatindriya manasvaram 

Ghati karmaksaydd bhutam yattan moksa stikham 
vidtih : 242. 

Complete separation of the soul from Karmas and 
their causes is Liberation ; it results in the attainment of 
pure attributes (such as) knowledge etc.” 230 

“When Karmas are destroyed, the Self becomes 
steady in its own nature ; there is neither annihilation, 
unconsciousness, nor useless consciousness.” 234. 

“ The Lord in that condition perceives and knows 
Himself and the other knowables, as they are, with refer- 
ence to their past, present and future conditions but 
remains unattached.” 238. 

“ There that Self realizes the eternal bliss which 
is full of infinite knowledge, perception and power, 
is independent of sense enjoyment, free from craving, 
and is never destroyed.” 239. 

“ The bliss in nirvdna is independent, unobstructed, 
above sense gratification, eternal, sprung up on the 
destruction of the destructive Karmas.” 242. 

The above quotations with reference to nirvana 
from the Jain scriptures, will clearly show, that the des- 
cription of nirvElna is similar in the Jain and Buddhist 
scriptures. 
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The Buddhistic literature describes nirv&na as 
enlightenment, eternal, immortal, peaceful, blissful, 
unshakeable, devoid of birth and death, out of mind 
and speech, free from &sav&s, free from craving 
unattached, defectless, painless, pure, independent, non- 
material, birthless, the highest condition, island, best, 
deep, realizable by the wise etc. The same attributes 
are applied to nirvana in the Jain literature also. 

All defects, delusion and ignorance found in 
mundane life are completely destroyed. Only the 
indestructible nature shines out. From the philoso- 
phical point of view the nirvana of both the systems 
is the same. In the Jain scriptures it is further said 
that the liberated and perfect souls go upward and 
stay on the top of the universe eternally and their 
extent i^ a little less than that of the last body in 
the meditative posture. This statement has not been 
found by me in the Buddhistic literature. But the 
real inherent nature of nirvana in both the systems 
appears to be the same without any difference whatso- 


ever. 



CHAPTER II 

EXISTENCE OF THE SOUL 

Although the Buddhistic literature does not contain 
an explicit description of the soul, still, if it is minutely 
searched, it will be found to contain enough to show 
that the Buddhistic conception of the nature of the 
soul is the same as is described in the Jain literature. 

We have shown in the preceeding Chapter that the 
nirvana of the Buddhists is not annihilation, not total 
non-existing, but it is something positive. When it 
is something, the next point to decide is whether it 
is matter without consciousness or something possessed 
of inherent consciousness. It cannot be matter ; it is 
not a material substance devoid of consciousness because 
nirvana is attainable only by one who has right enligh- 
tenment, through Prajna^ self analysis, or self discern- 
ment. It must therefore be a conscious substance. 
Rupa (form), sanjna (sensation), vedana (feeling), 
samskdra (contact) and vijndna (impure consciousness) 
are the causes of mundane wanderings. When these 
causes are all destroyed, what remains is nothing else 
than the pure Self or the Soul. Whatever qualifications 
of the pure soul are mentioned in the Jain Scriptures, 
are the same as are in the Buddhist scriptures attri- 
buted to the state of nirv&na. Nirvana is synonymous, 
identical with the pure soul. As in the Buddhist 
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literature so in the Jain scriptures also, it is said that 
in respect of the attainment of nirvana, or the ultimate 
purity of the soul argument cannot find it, mind cannot 
reach it, speech cannot describe it. The pure soul is 
only realizable by the Self. 

In “ Samddhi Sataka ” the Jain author Pujya- 
pada Swami says : — 

II II 

Yatparaih pratipddyoham yat par an pratipddaye, 

Vnmatta chestitam tanme yadaham nirvikalpakah, 

“ The notion that, “ I can be known by the others 
or that “ I shall make it known to others is the utter- 
ing of a mad man like me, because ‘ I ’ am beyond 
thinking, (I am only realizable by myself.)'* 

In the Jain literature, the description of the soul is 
given in a direct manner. In the Buddhist literature 
though no direct mention of the soul is found, it is 
described in an indirect way, in the enunciation of 
Nirvana. In the Jain Literature also indirect mention 
of the soul has been made in many places. The same 
author Pujyapada Swami says elsewhere in “ Samddhi 
Pataka ” thus. 



ii ii 

Sarvendriydni sayyamyastimitendntardtmand, 
Yatksanampasyatobhdti tattattvam paramdtmanah. 
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After having brought under control all the senses, 
and after a steady internal insight, whatever is then 
realized is the true nature of the pure soul.” 

This worldly being grasps different objects through 
the five senses and the mind, and is plunged in delusion, 
lust and hate and is therefore always away from its own 
Self. If he restrains himself from attending to these 
six organs, then what is realizable within, is nothing but 
the pure soul or the nirvana. Take the case of a man 
living in a house with six windows. He always looks 
outside through one or more of those windows, but 
never looks within. If he would divert his attention 
away from the windows, and look inside he would see 
all that is within. In the same way when one becomes 
non-attached to the six organs and attends within, he 
finds his own Nirv&na or the pure soul within himself. 
In the Buddhistic Literature, such indirect description is 
made with the purpose of diverting attention from the 
Non-self to the Self. There, one is asked to relinquish 
all the causes of dsavds^ i.e. impure thought activities, 
to get rid of delusion, lust and hate, to follow full 
chastity, to practise perfect concentration, to have 
perfect equanimity, to be totally non-attached, and 
to have perfect meditation. He is asked to have no 
attachment to transitory conditions which rise and fall. 
To be non-attached to all the flittering objects, is to 
be absorbed in one’s own Self. 

I shall show by quotations from Buddhist Literature, 
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how one has been advised to be non-attached to the 
other, the non-self, and to be bent on reaching the 
goal of Nirvana. 

Another fact which appears in the Buddhist Litera- 
ture is that it has not taken up the subtle questions 
of metaphysics, which stand on the basis of intellect 
or argument, and has avoided all controversial points. 
It has mostly dealt with matters, that may be easily 
understood by the ordinary public, so that they may 
easily understand, and try to walk on the Path: It has 
mostly described four things ; (1) What is pain ? 
(2) What is the cause of pain ? (3) What is cessation 
of pain ? (4) What is the means of cessation of pain ? 
The utility of such description is this that the student is 
saved the difficulty of discussing different views of 
different systems of philosophy, and easily engage 
himself in following the path, with the result that he 
reaches the same goal, which would have been reached 
also through subtle metaphysics. On giving deep 
thought, he gradually understands the subtle philosophy 
also. We shall take some examples from Buddhist 
Literature. 

Pauhapdda Sutta of Digha Nikdya. 1 : 9. 

The translation and purport of which has been 
given in the Hindi book “ Buddhacharya ’’ see pages 
189 to 199. 

“ Patthapada asked the following questions of 
Gautam Buddha (1) Is the universe indestructible ? 

6 
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(2) Is the universe destructible? (3) Is the universe 
finite ? (4) Is the universe infinite ? (5) Is the soul 
same as the body ? (6) Is the soul another, and the 
body another ? (7) Is Tathagata born again after 

death ? (8) Is Tathagata not born after death ? Buddha 
replied that these questions were not to be discussed. 
Gautama says in these words, “ Patthapada, they are 
not useful ; they do not lead to virtue ; they are not 
causes of chastity, or self-absorption, nor do they bring 
non-attachment, nor cessation of miseries, nor they lead 
to Nirvana ; and therefore I do not describe them.” 
Again Patthapada asks : ” What has the Lord Buddha 
described Then Buddha says, “ Patthapada : It is 
misery which I have described » the cause of misery, 
the cessation of misery^ the means of the cessation 
of misery ; this I have described. Patthapada, this is 
useful, leading to Virtue, procuring chastity or self- 
absorption, bringing non-attachment, causing cessation 
of pain, leading to passionlessness, providing knowledge, 
making intellectual, and leading to nirvana ; therefore 
I have described.” 

Although, Jain Literature has given a very fine 
description of the substances, still it is said that 
the description is of three kinds Heya, avoidable, 
Upadeya, adoptable, Jneya, knowable. Out of these 
three, he who is desirous of liberation, should pay his 
deep attention first to the former two. He should 
know what are the causes of misery, and what lengthens 
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worldly wanderings, and then after having understood 
them properly and without vacillation try to avoid those 
causes ; and he should also know the means which bring 
destruction of mundane conditions and lead to nirvana 
and after having understood them properly and assuredly 
try to adopt those rules. 

The knowables, he may try to know according 
to his common sense and intellect. If any subtle 
matters are not capable of being grasped by his 
understanding, he should not be sorry or uneasy on 
that account. Necessary it is to know the avoidable 
and the adoptable as Saint N%asena says in his 
“ Tattvdnusdsana.'' 

II ^ II 

5^ II « II 

^ ii ^ ii 

Tapatraydpa taptebhyd Bhavyebyah stva sartnane 

Tattvam heyamupddeyamiti dvedhabhyadhadasau 3 

Bandho nibandhanam chdsya heyamityupa 
darsitanif 

Heyamsyaddidika stikhayor yasmadbijamidam 
dvayam 4, 

Moksastatkdranam chaita dupadeya mnddhritam^ 

Upadeyam sukham yasmddasmdddvirbhavisyati 5. 

In order that the deserved ones who are afflicted 
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with the three afflictions of birth, decay and death, may 
attain the bliss of Nirvana the principles to be observed 
are said to be of two kinds, avoidable and adoptable.” 3. 

“ Bondage and its cause, are said to be avoidable, 
because these two are the seeds of the avoidable, pain 
and pleasure.” 4. 

“ Liberation and its cause are said to be adoptable, 
because from them will arise the adoptable bliss.” 5. 

To show what Buddhist Literature has directly 
or indirectly said about the soul, let us take a iew 
examples. 

(1) Sanyukta nik&ya No. 4, page 400. 

Avdkata sanyuktam No, 10* 

nhit «?5npsp# 3 ^ «Tr«i- 

ft; q g r ^ r »ttg T»T 

ST?! ^ 

qft54H>rt«bt ^ snwT 

^ #IW ^ 

^ 3Tr«nrr^. snsr^ ^wjit 

»iRr^ 55T 

sq|ifc>;«i ^ ?3Jr»rT sn^HJiT ^ 

a roft^ . 
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sTf^araif^ jtr 

jrc^jTrrf^ glr ^nrr^r sffaRnf^ 
« Tr ^>: = g4 - ?ri^ 

^W444 ai^f^ 55 ^ snn ^ Hraftf^. 

‘ Atha Kho Bachchagotto paribhdjako yena bhagawd 
tenupasankami, Upa sanka mitvd hhagavd saddhitn 
^ammqdi, s(^mmodaniyam Katham sdra niyam Bitisdrat- 
vaekam antam nisidi, ekam antam nisinno kho Bachch- 
hagotto paribhdjoko Bhagavantam etadavocha — Kim nu 
Kho bho Gotaniy Atthattdtu Evamutte Bhagavd tunhi 
ahosi. Kim pana bho Gptama nattahattdti dutiyampi 
Bhagavd tunhi ahosi. Atha kho. Bachchha gotto pdri^ 
bhdjako utthaydsandpakkdmi. Atha Kho dyasma Anando 
achirapakkanto Bachchhagotte paribhdjake Bhagavantam 
etadavdcha Kim HU Kho Bhante Bhagava Bachchha- 
gotfassa Paiibhdjakassa, panhan puttham na Vyakasiti 
aham ananda Bachchhagottassa paribhdjakassa atthat- 
tati puttho samano atthattati Vydkareyyam ye te 
Ananda Samand Brahmand sassada vddd tesam etam 
saddhim abhavissa. Aham Bachchhagottassa paribha- 
jakassa natthattati puttho samano natthattati Vyakarey- 
yam ye te Ananda samand Brahmand Vchchheda vddd 
tesdm etam saddhim abhavissa, 

Ahamchananda Bachchha gottassa Paribha jakassa 
atthattati putdio samano atthattati vyakareyyam apt tu 
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me, tam anulotnam abhavissa nanassa updddya iavve 
dhamtnct anattdti nohe tambhante Ahatnchdiiando 
Bachchhagottassa Paribhajakassa Natthattati puttho 
samano natthattati Vyakareyyam. Sammudhassa Ananda 
Bachchhagottassa bhiyyo sammohdya abhavissa ahame 
nuna pubbe attd so etarhi natthiti." 

“ Once a Bachchagotta Paribrajaka went to Buddha, 
met Him and after talking pleasantly, sat aside and 
asked the question, “ Gotam, Is there a soul ?” On this 
Gotam did not reply, but remained silent. Again he 
asked, “ Gotam ! Is there no soul.” Then even he 
remained silent. Then, Bachchhagotta got up and 
went away. Just after his departure the Bhiksu Ananda 
asked the Lord, “ Why did you not reply to the 
questions of Bachchhagotta.” Then Lord Gotama said 
“ Ananda, if in reply to the question of Bachchhagotta 
‘ Is there a soul,’ I told him, ‘ there is soul,’ then 
O Ananda I would have sided with those saints and 
Brahmans who maintain things (totally) indestructible : 
and Ananda ! if I had replied to the question of 
Bachchhagotta ‘ Is there no soul ’ that ‘ there is 
no soul,’ then I would have sided with those 
Saints and Brahmans who maintain that every thing 
is transitory and destructible. Ananda ! if I would have 
replied to the question of Bachchhagotta that there is 
soul, then would that saying of mine be correct when I 
had said that for acquisition of Truth all things are not 
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the soul. Ananda said it would have gone contrary 
to that. 

And Ananda ! if I would have replied to the 
question of Bachchhagotta that there is no soul then 
he would have been perplexed thinking that he main- 
tained the soul which is denied now.” 

The above conversation requires a careful and deep 
thinking. The reason w'hy Gotam Buddha did not 
reply to the questions of Bachchhagotta, and remained 
silent, appears to be, that he avoided a discussion 
on these points, and further his mode of silence showed 
to Bachchagotta that the soul cannot be known by 
talking, but has to be realized. 

His first reply to his near disciple Ananda shows 
that Gotam did not take a one-sided view, did not 
maintain that the soul was absolutely indestructible 
or destructible. As stated in Jain Philosophy, the 
soul according to him had both the attributes of 
permanent existence, and changeability. From the 
point of view of its nature, the soul is indestructible, 
while at the same time from its liability to change 
it is destructible. This is true of every existing sub- 
stance in the universe. If it be totally indestructible, 
no change is possible, if it is totally destructible, it 
cannot exist. We see that substances are ever existing 
and still changing. To maintain both the predicates 
is the real Truth. The Jain Saint Samantabhadra, in 
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his book “ Aptamim4msa ’’ says on this point as 
below : — 

q» r <q>mH : « smm « ?Rq:^ ll ^\s ii 
q^jft sjttrorqrawT^: i 
qg r fitg rq^ q r q ra qiP^Kwr: ii ii 

Nittyatve Kdntdpaksepi Vikriyd nopapadyate^ Prdgeva 
Kdrakdbhdvah Kva pramdmm Kva tatphalam (37) 
Ksanikaikantapaksepi pretyabhavadyasambhavah, 
Pratyabhij nddyabhdvanna Kdrydrambhah 
Krutahphalam (41) 

“ If a substance be said to be totally indestructible, 
than no condition or change is possible. There cannot 
be any action, as there cannot be then the doer or 
object of any action. Neither can it be proved nor 
can it be believed in because there will be no modifi- 
cation even in knowledge. And if a substance is 
maintained to be totally destructible, then there can 
be rebirth, and no recognition : neither can any action 
be commenced, nor can any result be achieved.” 

A substance is to be understood by the many-sided 
view of Syadvdda Logic (syad — from some point of view 
V&da-speaking). Soul is indestructible as well as des- 
tructible, is the view to be inferred from Buddha's first 
reply to Ananda. His reply to Ananda further shows 
that all the worldly conditions of the soul are transitory. 
If Bachhagotta had been told in reply that ' there was 
soul,’ he might have taken the fleeting conditions to be 
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the soul and may not have thought further, and if 
the reply had been that there was no Soul, he 
might have been bewildered and might have turned 
a materialist or an atheist. 

This description of Samyutta Nikaya clearly shows 
that Gotama believed in the soul, just in the same 
way as the Jains did. To take an illustration. As regards 
its composition, gold is indestructible, but as regards 
its modifications or conditions, it is destructible. 
Its own inherent attributes are permanent, but it may 
be moulded into any form, or changed into any alloy. 

Samyutta Nikaya of Sutta Pitaka “Chando 13.” 

The Pali words are : — 

sRvor 

anrror 

Tasmddih dnanda attadipa Viharatha attasarand 
a^ianna sarand dhamma dipd dhamnut sarand ananna- 
sarand. 

‘‘ Therefore, O, Ananda, walk in the Isle of Self : 
Self is the safe refuge, there is no other place of safety. 
Dharma (Path of Nirvana) is the Isle. Dharma is the 
place of security. There is no other place of safety.” 

These above words show that one’s own pure soul 
should be taken to be an Island or a right resort, and 
the nature of soul which is Dharma should be taken 
as an Isle or a place of safety, 

7 
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Majjhima NikAya sutta pathana Mula pariydya 
sutta. '' ' 

The whole sutta being carfefully read would show 
that he who maintains that arij’^thirig oth6r than the 
true self is the soul,- is ignorant, (while he who believes 
all the .Bon’Self to be the non-self is the wise. Let us 
give a quotation. 

; twfir 

jrrai%, q^rflr 

^ >!Wl^ SIFT . 

■ . .^TT^. . .^. . . .^.. . . 41 

- - ^3 arqrf^^rra’ 

iRg r fo p .1 

’W^T ^ 313^ ^1*1^ W^nTRt 

^tfiT si fay t H T i^ , ’Fif^ 

3lfiWrPT TIT Tlf^, HT nf^, ITT 

Tlf^, *1^ TIT IFTBi HT W 

- - . .3IT^TOrt^FT5R. . .f ^f T ^ i q'd4 . • • ,i^. , . .^. . . 

TIT 3lf5w^ ; ^ 

Bhagayea etofiavpcha'ariyadhafnmassa akovido 

pathavim pathavito sanjanati, paihavim pathavito 
sanjnatva pathavim mannaii, pathaviyam tnannati, 
pathavito tnannati, pathavim meti tnannati pathavim 
abhinatidati ; tarn Kessdhetu : apijnatam tdssati Vadami 
dpam. . .tejam. ..Vdyam. ..hhUti ',. . .deve. ..dkdsanan chd^ 
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yatanam Vijndndnchaytanam dittham ^ . . ,stitam .... 

abhinandati tarn Kissa hetu-aparijndtam tassdti vaddmi* 
Yopi so bhikkhave bhikkhu anuttaram yogakhemam 
patthayamano viharati sopi pathavim pathavito abhijd^ 
nati : pathavipathavito abhijnaya pathavim md manni^ 
pathaviya ma manni^ pathavito ma manni ; ,pathavim 
meti md manni^ pathavim ma abhinandati ; tarn kissa 
hetu ; parijneyyam tassdti vadami apam, . .tejamr..vdyam 
. . ,bhute . . ,deve.. . .akasanancha yatanam . . .dittha . . .sutam 
...ma abhinandati tarn kissa hetu ; pari jneyyam tassati 
vaddmi. 

Bhagavan Gotam said, “ He who is not learned 
in Arya Dharrijia (The Truthi^^^knows earth. a§ e^arth ; 
Knowing earth as earth, he maintains ear^h (as him- 
self), he maintains (himself) in the earth, he maintains 
' his use) from the earth, he maintains that earth 
belongs to him, he welcomes earth. In this way he 
deals with water, fire, air, all the worldly beings, 
celestials, space, consciousness (derived through senses 
and mind), all objects capable of being seen or 
heard. He welcomes them all ; because he is ignorant, 
thus J say. And again* O Monks ! That Saint, who 
walks after having known that Nirv&na is the best and 
realisable by copcentration, also knows earth as earth ; 
and having known earth as earth, he does not maintain 
earth (as himself), does not maintain (himself) in the 
earth, does not maintain (his use) from the earth, does 
not maintain earth to be his own, he does not welcome 
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earth, because he is the Knower, thus I say. In the 
same way he does not welcome water, fire, air, all the 
living beings, celestials, space, consciousness (impure), 
all objects seen and heard ; because he is the Knower, 
so I say.” 

The above statement clearl}- declares that the pure 
Soul is what is Nirvana. All else than NirvAna or pure 
Soul is non-Soul. This is called Prajna Viveka, htieda 
vijndna i.e. Self-analysis or Self-discrimination. This 
is the way to Liberation. 

The Jain saint Hunda Kunda Achdrya also says the 
same in his Samayasdra : 

^ i 

^ jwir qw n \\\ ii 
srqnr n w n 

HT » 

arqqnswr mm mftpro ii ii 

Savve karedi Jivd ajjhavasdnena tiriya neraiye, 
Deva tnanuvepi savve punnam pdvam aneyaviham^ (291) 
Dhammadhammam chataha Jivdjiva alogalogamcha 
Savve Karedi Jivo Ajjhavasdnena appanam, (292), 

Jd sankappa viyappo ta Kammam Kunai asuh 
suhajanayam, appasaruva riddhi jdya nahiyae parip- 
pharai, (294). 

“ On account of wrong attachment, this (ignorant) 
being, maintains all the sub-human, hellish, celestial, and 
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human beings and different kinds of merit and demerit 
to be IS own. (291). 

The (ignorant) being on account of wrong attach- 
ment maintains medium of motion and medium of rest, 
all the souls and non-souls, non-universe and the uni- 
verse as his own. (292). 

So long as there are wavering thoughts^ he. per- 
forrhs actions bringing' merit and demerit so long as 
the glory of the nature of the soul has not been effulgent 
within him.” (294). 

These Jain passages alsnshow that all else besides 
his own pure self is not his own self. To maintain 
all the others as himself or belonging to him is ignorance 
and wrong belief. 

Majjima nikdya alagaddupatm sutta, 22. 

This Sutta also very nicely declares that all the 
other conditions are not the soul. 

All those impure thought — activities, feelings of 
pleasure and pain, perception and knowledge which 
arise on account of five senses and mind and the bodies 
formed owing to their effects are included in the five 
skandhas of the Buddhists i.e., ftupa (body), Vedana 
(feeling pleasure and pain), Sanjna (perception through 
senses and n^nd), Samskdra (mental activities) Vijndna 
(consciousness?' through senses and mind). This sutta 
very beautifully contradicts the belief of self in these 
five skandhas. 

We give below a portion of this Sutta containing 
conversation between Gautam and his disciples^ 
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, Gautam Sftys : — 

w m ^ srfSrw- 

^ 31^ 5^ ^ ^ ,- ^ ^ ’TO 

3if^TO 5 :^ «i» ff ; «to 

jw, »i:^^ 3Tf^, i3c^ 3TOi%. ^ ^ 

JTOTOfipTO^ ^ m f^ -. ^ fi O ng wi 

3n5!iBraifir . -f^imT w 
3rfiTO?ni^. . ?rWT^: ^ ^ a44^«HKl< | 

anETO ^ 3Ti?n^!H3n m, ^ 

WT ’if^ ^J, ^ ^5 ?S39 ^'•-*T QS^ ini, 5| 

*3T%, srlt ’^'arolk-’TO *TO W H? ^»*r»i- 

irro^^wsg. m ^5!T. . .?n ^WJ %i% 

^TO?:?. . .^ ^ f^iTR. . .!^^r3#. 

iTO < 1 ^ 31^ ^n3TOt 

^^5TPT ^fwr^ ^ tf ^if^ , mnt<s 

ftwT5!% f^rf^f^ ; ^PClfT- 

ftg’BT ^ qiT3TT (^ , 

sfrrt ff’rr’unnf^, ’WRif^ 
^ *T gr^ n trore^r ^ ^tgr- 

fi^ f% ^ l^w^srgrfT* 

^ ^ g3fTO...M?»T. ••*T g»fT%i. .^.. .«i 

g*t r^...TOCT. -ST g*fTO. ..ftin^....*T g»frti..:.w 
»TOTOft^gi%: ^TOf^T i?TOq^ ^nqiT ’I^ ^ 

^ m ?TOrTO^ ^ g g»5TO 
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i^s ^ ^ tik smr ^ 

ar ^^ R ^ fir^T^ k ^mw^ -. 

«R fSrygril 

Tam kim manndtha bhikkhave : fUpam -nichcham 
va anichcham vate^ anichcham bhante ; yam J>ana 
anichcham dukkham va tarn sukham vati^ d^^ham 
bhante ; yam pana anichcham dukkham vipcmnami 
dhammam Kallam nutam samanupassitum : etam mama, 
esoham^a^mi ; eso me attatir no hi etam bhante ; tarn Kim 
manndtha bhikkhave Vedand nichcha ^va anichcfu^ vatt 
sanjne nichcha va anichcha vdte . . Sankhdrd nichcha va 
anichchavati,.JVijnantmnichcham Va anichfham vdti 
tasmadih bhikkhave yam Kinchi rupam atitanagata pach’ 
chuppannam ajhattam va bahiddha va, otarikam va, 
sukhumam va hina'm \fa panitam va,' yam dire santike va, 
savvam rupam : — na etam mama, na eso ham hsmi ma 
me so attati evam etam yathd bhutam sammappajanaya 
datthavH>am. Yd kdcht veddnd ^ya hathi &ntjna. Ye 
Ke chi sankhara-Yam KincM Vifnanam.n.datihavvkm, 

Evam passam bhikkhave sutava ariya sdvakv 
rupasmin nivvindati, Vtdanaya nivi^ati^ sctHjnaya 
nivvindati, sankharesu' nivindati, Vtjnanasmiii ntwin- 
dati ; nivviddm tirajjadi, Viraja V{munchati,-V4iHuf- 
tasmin Vimuttam iti jtlanam hoti ; Khina Jati, Vusitctm 
Brahmchariyam,' 'Kafam Karitfviyam, ^Hctpardin ifthatta 
yati, pajanatu 
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Tastnadih bhikkhave .yam fia Hmtnhakam tarn 
pajahath tarn Vo pahinam digharattam hitaya sukhaya 
Chavissati ; Kincha bhikkhave na tumhd kam : rupam 
bhikkhave na tumhakam vedand...na tumhdkam. . .sanjnd 
...na tumhakam... Vijndnam... no tumhakant...tam Kim 
mdnndtha bhikkhave : — Yam imasmin Jetavane tina- 
kattha sdkhd palasam tarn jano hareyyam Va da heyya 
va yathapachchayam Kareyya ; apime tumhakam evam 
assa : — ambejano harati ; va dahatti va yathapach- 
chayam vd Karatiti : noh etem bhante tarn Kissa hetu 
— ha hi no tumhakam tarn pajahath : — Sukha ya 
bhavissati. Evam svakkhato bhikkhave maye dhammo. 

Gotam — “ O Monks, which do you maintain, 
whether the body is indestructible or destructible ? 

Monks — O Lord, it is destructible. 

G. — Is that which is destructible, painful or 
pleasing ? 

M. — O Lord, it is painful. 

G. — Should we say of that which is destructible, 
painful, changeable, that it is mine, or that my soul 
is this ? 

M. — O Lord, not. 

G. — Is feeling indestructible or destructible ? Is 
perception indestructible or destructible ? Are mental 
activities indestructible or destructible ? Is (impure) 
consciousness indestructible or destructible ? 

M. — O Lord, destructible. 
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G. — Therefore, O Monks, whatever body past, 
future, or present, external or internal, gross or fine, 
low or high, far or near, all this body — this is not 
mine, nor I am its, nor this is my soul. Thus should 
one see rightly to arrive at the best discrimination. 
In the same way all these feelings, perceptions, mentali- 
ties, consciousness (of past, present and future) should 
be thought of. O Monks, The Aryasravaka well 
versed in scriptures seeing thus, becomes non-attached 
from the body, feelings, perceptions, mentalities and 
consciousness. Being unattached, he gives up affection, 
becomes free from them through non-attachment, having 
thus freed mentally he realizes that he is freed — his 
birth is destroyed, his Brahmacharya (chastity or self 
absorption) is complete, whatever was to be done has 
been done, here nothing else is mine, he knows this. 
Therefore, O Monks, give up that which is not yours. 
By this means you will be happy and contented for 
a long time. 

O Monks — What objects do not belong to you ? 
This body, this feeling, this perception, these mentali- 
ties, this consciousness, all this is not yours. 

O Monks ! If in this Jetavana forest, one may 
steal or break or destroy any grass, any stem, any 
branch, or any leaf, would you maintain that one has 
stolen you, broken you or destroyed you. 

M. — O Lord, no, we cannot maintain so. 

G. — Why will you not feel so ? 

8 
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M. — They are not we, not ours. 

G. — O Monks, in the same way, give up all what is 
not yours. 

You will happily live for a long time. 

Thus O Monks ! This is my declared Dharma or 
Path. 

A consideration of the above description of self 
analysis or self discrimination, will make it clear that 
only that pure soul which exists in NirvAna after 
destruction of all the non-soul objects is “ I ” or “ my 
Soul.” A wise man should realize this. He should 
give up attachment with all the other thought-activities, 
objects, ideas, fleeting different kinds of consciousness, 
pleasure and pain and all the other beliefs or con- 
jectures about the Soul. 

The above statement clearly proves the existence of 
the pure soul, or of the Nirvana or of the one who is in 
Liberation. The great Jain Saint Kunda Kundacharya 
has also described the way to Self-analysis in the 
following verses in his Samayasara ; 

»nnir m ^ ii ii 

3TTf^ 1 

50^ ^ nfk ( 11 11 

3 w II II 

Ahamidam edatnaham aha-medassiva homi 
mama edamy 
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A mam jam paradavvam sachittachittamissam 
vdy 25. 

Asi mama puvvat^idam ahamedam chdvi 
puvva Kdlamhiy 

Hohidi punpvi majjham ahamedam chdvi 
hdssdmij 26. 

Eyattu asambhudam adaviyappam karedi 
samintidho 

Bhuduttham Jdnanto na karedi du tarn 
asammudho, 27. 

‘‘It is an ignorant person who says of living, 
non-living, mixed or any other object (other than ij, 
I am this, this is I, I am its, it is mine ; this was 
mine in past time, I was this in past time ; it will 
be mine in future, I will be this, expresses untrue 
thought activities. While a wise man never does this. 
He knows the Truth.” 

Here living objects are women, children, pupils, 
lust and hate etc, impure thought activities ; 
non-living objects are gold, silver, books and 
material Karmic, electric and outward bodies and 
all the five substances matter, medium of motion, 
medium of rest, space and time which the Jains believe 
to be other than the soul substance. The mixed objects 
are women and children with clothes and ornaments, 
students with books, four conditions of life, hellish, 
celestial, sub-human, human, sense-pleasure, impure 
knowledge, etc. The purport is that all the worldly 
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things, thoughts, conditions or other existing souls 
or other substances all these are other than myself, they 
were and will remain other than myself. In reality, 
I am alone, free from all this. I am only a pure soul or 
one which is positive in Nirvana. Such realization 
is Self-discrimination. 

(5) Samyutta Nik^ya (4) Satayatana Vaggo (1) Anich- 
cham. 

Gotam says : — 

sTsrm ^ im ^ 

anf^ni JTRt srf^. 

“ Chakkum bhikkhave anichcham, yadanichcham tarn 
dukkham, yam dukkham tad anatta-yad anatta tarn na 
etam mama ne so ham asmi na me so attdti evam etam 
yathabhutam sammapajndya datthavvam. Satam anich^ 
cham, ghdnam anichcham, Jihvd anichcham, Kayo 
anichcho, mano anichcho'' 

‘‘ O Monks, this eye is destructible, that which is 
destructible is misery ; that which is misery is non-soul ; 
that which is non-soul is not mine, nor I am such ; nor 
it is my soul. Such realization is right knowledge. 
In the same way ear, nose, tongue, body, and mind are 
all destructible/' 

The above statement also clearly declares that 
" I ' am something else ; * I ' am not the five 
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senses and the mind. Discrimination or Prajna 
is only possible, when there is something other than the 
destructible and painful objects. That which is other 
than the five senses and mind is the Nirvana or the 
Pure Soul. 

The Jain Saint Pujyap^da Swami says in his 
Samddhi Sataka : 

Sarvendriydni samyamyastimitendntardtmand — 

Yatksanam pasyatd bhdti tattattvam paramdU 
manah, 30. 

“ Having brought under control all the senses 
(and the mind), when that which is lighted there is 
internally seen, it is the nature of the pure soul.” 

(6) Majjhima Nikaya Bhaya-Bhairava Suttam 
Ghatuttham. 

Some sentences are as below : — 

^ tjuan 

vT^fotT 

fWm. 

Panndye satnpanno ham smi, ye hi vo ariyd pannd 

sampannd aranne iesam aham annatamodam aham 

hrahmana panna sampadam attani satnpassamdno bhiyyo 
pallomam aranm vihdrdya* 

** I am full of self-discrimination. All those Aryas 
who walk in the forest with self-discrimination, I am 
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one of them. O Brahmana, thus seeing the wealth 
of self-discrimination within myself I walk fearless in 
the forest.” 

Here Prajna means the realbation that I am other 
than non-self, senses, and all that which is destructible 
and painful. ‘ Seeing the wealth of self-discrimination 
within myself ’ clearly shows that one is seeing his own 
nature as it is in his own pure soul. Had there been 
no existence of the soul or had there been no 
soul in Nirvana, then the abo\e statement would have 
had no meaning at all. Prajna is called that intellect 
which discriminates self from non-self. The Great Jain 
Saint says in Samayasdra : — 

MMU i m ^ ^ ^ STt g I 

3Tsr^?=TT ^ mm ^ ii VC*, ii 

Pavndye ghitavvdjd chedd so aham ta nichchhayado 

avasesd je bhdvd te majjha paritta nddavvd, 325. 

“ That which should be grasped by self-discrimi- 
nation is ‘ I ' from the real point of view ; all the other 
conditions should be known as other than ‘ I 

Some Sayings of the Buddha by F. L. Woodward, 
M.A., 1925. Some quotations . from the above book 
which show the existence of the soul are given below ; — 

Page 188. — Impermanent, alas ! are all compounded 
things. Their nature is to rise and fall. When they 
have risen they cease. The bringing of them to an end 
is bliss. (D. N. II 198). 
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P. 190. Then make thyself an island of defence : 

Strive quick : be wise : when all thy taints 
Of dirt and dust are blown away, the Saints 
Shall greet thee entering the Happy Land. 

(Dhammapada vv 236). 

P, 300. Rouse thou the self by self, by self examine 
self : 

Thus guarded by the self, and with thy mind 
Intent and watchful, thus, O mendicant,- 
Thou shalt live happily. 

(Dhammapada vv 378). 
The Jain Saint says the same thing in Samayasdra : 

^ ii w ii 

Edamhi rado nichcham santuttho hohi nichchamedamhi, 
Edem hohi titto to hohadi uttamam sokkham* 222. 

“ Always be absorbed in this (soul) ; always be con- 
tented in it, be satisfied with it ; then you will have the 
highest bliss.” 

The doctrine of the Buddha by George Grimm 1926. 
P. 119. Which is of greater importance, O youths, 
to search for this woman or to search for your * / ’ ?” 

(Mahavagga I. 14). 
’ I P. 120-124. It must, from the outset, inspire 
us with confidence in the Buddha that he prefers the 
safer indirect way. ‘ This belongs not to me ‘ This 
am I not ‘ This is not myself.' The Buddha has 
drawn this dividing line between attd and anattd, 
between “ I ” and “ not I ” with great exactness.” 
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‘‘ What I perceive originating and perishing, that 
cannot be my /, my Ego. On one side stands I ; on 
the other, the whole gigantic cosmos, the duration, 
origination, dissolution of which I recognize in and 
through my personality.” 

P, 138. “This thought, wisely considered, also 
must make it clear that I am something standing behind 
life, behind the five groups, something only adhering, 
only clinging to life and to the five groups con- 
stituting personality, as to something alien which I 
think desirable.” 

P. 139. “ The soul is an immaterial and therefore 

spiritual, therefore simple, therefore imperishable, sub- 
stance. Notions are therefore nothing originally real, 
but an artificial product of reason distilled from the 
world given in perception.” 

Jain literature also says that the pure and true 
nature of the soul appears in its reality in the Nirvana 
condition. The Jain Saint Amritachandra says in 
Samayasdra Kalasa : 

Atma swabhdvam parabhdva bhinnamdpurna md 
dyanta vimukta tnekam 

Vilifia sankalpa vikalpa jdlam prakdsayan suddha 
nayo bhhyudeti. — lOjl . 
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Anddyamntamachalam swasamvedya midam sphutam, 
Jivah svayamtu chaitanya mnchchai schaka 
chakdyate, — P/2. 

“ The nature of the soul is distinct from the nature 
of the non-soul ; it is full of its own attributes, is eternal, 
independent, devoid of different notions. The soul is 
realized through the real point of view.” — 10/1. 

“ The soul is without a beginning or an end- It is 
steady, realizable by its own self ; is itself conscious and 
quite apparent to the wise.” — 9/2. 

This is the nature of Nirv^-na also. 

Page 178 of The Doctrine of the Buddha : 

” No eye can see it, no ear hear it, no nose smell it, 
no tongue taste it, no touching touch it, no brain think 
it any more ; because the subjective within us thus lies 
beyond all perception. — “ There is a refuge beyond this 
sensual world.” (M. I. 38). 

Sacred Books of the East, Vol. XI (1881) by 
T. W. Rhys Davids. Mahaparinibbhana Sutta Ch. II 
S. 33. 

“ Therefore, O Ananda, be ye lamps to yourselves. 
Be ye refuge to yourselves. Be take yourself to no 
external refuge. Hold fast as a refuge to the Truth. 
Look not for refuge to any one besides yourself.” 

S. 35. — “ Whoever shall be a lamp unto themselves, 
shall reach the very topmost height.” 

These passages also show the pure nature of the soul. 
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The Jain Saint Sri Yogindra Acharya says in 
Yogasara : 

«it: sirwn ^ gi ^ ii ii 

Appd appau Jau munahi tau nivvanu lahehi, 

Para appd jau munihi tuhum tahu sansara 
bhamehi 12* 

“ If you will realize yourself, then you will have 
Nirv&na, but if you cx)nsider yourself as something else, 
you will roam about in the world/’ 

Sacred Books of the East, Vol X, 1881 by 
F. Max Muller. 

Dhammapada, Chap. XII, Self. 

S. 160. Self is the lord of Self, who el^ could 
be the Lord ? With self well-subdued, a man finds a 
lord such as few can find.” 

S. 165. ” By oneself the evil is done, by oneself 
one suffers ; by oneself evil is left undone, by oneself 
one is purified. Purity and impurity belong to oneself, 
no one can purify another.” 

Here also the soul is referred to. It becomes pure 
on the removal of all the impurities of the five skandhas* 
The soul is itself responsible. 

The same idea has been expressed by the Jain 
Saint Pujyapdda Swami in his Samddhi Sataka : 

5^ II vS'a 11 

Nayatydtmdndmdtmaiva Janma nirvdna meva cha, 
Guru fdifndtfnanastasfn&n ndnyosti paramdrthatah 75. 
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“ The Self carries itself to births and also to 
Nirvana; therefore really the self is the lord of the 
self ; in reality, there is no other lord of the self.” 

Dhammapada Chap. XVI H. Impurity. 

S. 238. '' Make thyself an island, work hard, be 

wise ! When thy impurities are blown away, and thou 
art free from guilt, thou wilt not enter again into^ birth 
and decay,” 

Chap. XXV. The Bhikshu. 

S. 369. “ O Bhikshu, empty this boat ! if emptied, 

it will go quickly ; having cut off passion and hatred, 
thou wilt go to Nirvana.” 

S. 379. '' Rouse thyself by thyself, examine thyself 
by thyself, thus self- protected and attentive wilt thou 
live happily, O Bhikshu !” 

S. 380. “ For self is the lord of the self, self the 

refuge of the self ; therefore curb thyself as the 
merchant curbs a good horse.” 

Tuvataka Sutta of Suita Nipata by Fausbold. (1881). 

2/916. “ Let him completely cut off the root of 

what is called Papancha (delusion) thinking “I am 
wisdom,” so said Bhagavata — all the desires that arise 
inwardly ; let him learn to subdue them, always being 
thoughtful.” 

The above refers to the soul. 

Pinjaya mdnava pukkhd. 

11/1133. “As the bird, having left the bush, 
takes up his abode in the fruitful forest, even so, I 
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having left men of narrow views, have reached the great 
sea, like the Hansa.'" 

The P4li words are: — 

3I«R^ II 

Dijo yathd kuvvanakam pahdya 
Bahukkalam kdnanam avaseyya 
Evam vi aham appa dasse pahdya, 

Mahodadhitn hansoriva ajjha patto. 

Path of Purity by Buddha Ghosh. Translated by 
P. Maung Tui XX P. I & II P. 342 : 

The whole wide world we traverse with our 
thought, 

And nothing find to me more dear than soul 

Since, aye, so dear the soul to others is. 

Let the soul-lover harm no other man. 

Note. — ^This passage also refers to the soul. 

The Life of the Buddha by Edward J. Thomas 
(1927). 

P. 188. The ascetic Malimkaya Putta is said to 
have asked many questions, one of which was whether 
a Tath^gata exists after death. Buddha refused to say 
whether he exists, whether he does not exist. 

The silence proves that what remains in Nirvana is 
only realizable, not describable. 
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P. 189. Dialogue between the nun Khema (wife 
of Srenika) and King Pasenadi ; 

She says, “ Reverend one, the ocean is deep, 
immeasurable, unfathomable, even so, king, that body 
by which one might define Tath&gata is relinquished, 
cut off at the root, unrooted like a palm tree, brought 
to nought, not to rise in future. Freed from designa- 
tion of body a Tath^gata is deep, immeasurable, and 
unfathomable like ocean.” 

This passage also proves that the pure soul in 
Nirvana is out of mind and speech and is only 
realizable. 

Sacred Books of the East Vol. XLIX. Buddhist 
Mahayana Text. 

Prajm paramita, 

P. 148. When the envelopment of consciousness 
has been annihilated, then he becomes free from all 
fear, beyond the reach of change, enjoying final 
Nirvana. All the Buddhas of the past, present and 
future, after approaching Prajna Paramita, have awoke 
to the highest knowledge.” 

P, 149. “ O wisdom, gone, gone, gone, to the other 
shore, landed at the other shore.” 

This also shows that discrimination between soul 
and non-soul is prajna. This leads to purity of soul 
in Nirvana. It also proves the existence of the soul. 

Sacred Books of the Buddhists Vol. Ill by T. W. 
Rhys Davids L.L.D. 

Dialogue of the Buddha — Pali D. N. P. IL (1910). 
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P. 64. ‘‘ Moreover, Anand, hapj^y feeling is imper- 
manent, a product, the result of a dause or causes^ 
liable to perish, to pass away, to become extinct, to 
cease, so too is painful feeling, so too is neutral feeling. 
If when experiencing a happy feeling one thinks “ this 
is my soul — when that' same happy feeling ceases, 
one will also think ^ — my soul has > departed, so too 
when the feeling is painful or neutral. Thus he who 
says : “ my soul is feeling ” regards as his soul some- 
thing, which in this present life* is impermanent, is 
blended of happiness and pain, and is liable to begin 
and to end. Wherefore, Ananda, it follows that this 
aspect: “my soul is feeling” does not commend itself. 

Herein, again Anand, to him who affirms, nay, my 
soul is not feeling, my soul is not sentient, answer 
should thus be made : — my friend, where there is no 
feeling of anything, can you then say I am. You 
cannot. Lord. Wherefore, Ananda, it follows that this 
aspect : — nay, my soul is not feeling, my soul is not 
sentient, does not commend itself. 

My friend, when feeling of every sort or kind t6 
cease absolutely, then there being, owing to the cessa- 
tion, thereof, no feeling whatever could one then say — 
I myself am? 

No lord, one could not. 

Wherefore, Ananda, it follows that this aspect 
nay, my soul is not feeling, nor it is not sentient ; my 
soul has feeling, it has the property of sentience, does 
not commend itself. 
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. P. 65. Now, when a brother, Ananda, does not 
regard soul under these aspects either as not feeling or 
having feeling, then he, thus refraining from such views, 
grasps at nothing whatever in this world, and not 
grasping he trembles not, and trembling not, he by 
himself attains to perfect peace. And he knows that 
birth is at an end, that the high life has been fulfilled, 
that what had to be done had been accortiplished, and 
that after this present wwld; there is no bej^ond.** 

The above dialogue, if deeply thougllt of, will show 
that, that which is free' from all kinds of thoughts, is 
only realisable and is fully peaceful, is the pure soul 
itself. 

When all attachment to all the objects, thoughts, 
impure natures and all lust and hate etc. are given up, 
then there is nothing to relinquish' and nothing to grasp 
“that is the condition of soul’s perfect equanimity or 
self-absorption. Really it is the way to Nirvana and 
it is the Nirvana itself. 

The Jain Saint Amritachandra says in Samayasdra 
Kalasa r 

i 

wen j 
^rfbn ;ii 

gwp; cnir^r jtt i 
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Annyebhyd vyatiriktamdttna niyatam vibhrat 
pri4hak vastutd^ 

Mdddnojjhana sunya inetadamalam jndnam tathd 
vasthi tarn. 

Madhyddyanta vibhdga mukta sahaja sphara 
prabhd bhdsurah 

Buddha jndna ghano yathdsya mahimd nittyo- 
dayastisthati. 

Unmuktd tnunmochaya masesatas tat tathdtta 
tnddeya masesatas taty 

Yaddtmand sanhrita sarva sakteh purnasya 
sandhdrana mdtmaniha. 

“ When the knowledge of the soul, being freed 
from else-where, steadfast in the soul, having its sub- 
stance freed from others, above giving up or grasping 
anything, assumes its own nature, then its grandeur 
bursts forth without any distinction of beginning, end 
and middle and he remains eternal, full of the pure 
mass of knowledge. One who has kept one’s full 
power within oneself has given up all that was to be 
given up and has taken in all that was to be taken in.” 

The Jain Saint Pujyapada Swami says in Samddhi 
Sataka : 

g II W II 

Svabuddhya ydvad grihni ydt kdya vak chetasdm 
trayam, 

Sansdrastdvadetesdm bheddbhydse tu nirvntih 62. 
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“ So long as the three (things) body, speech and 
mind, are taken to be the Self, there is wandering ; 
on acquiring discrimination from them, there is 
Nirv&na.” 

When notions like “ I am,” “ I am not,” “ What 
is I ?,” disappear, then only there is true knowledge, 
grasp and realization of the soul. 

Hindi Btuldha Charyd by Saint Rahula. 

(1) Sela sutta Page, 165. 

Gotam is saying to Saila : “ I have known what 
should have been known, I have meditated upon what 
should have been meditated upon, I have giveti up 
what should have been given up ; therefore, O Brah- 
mana ! I am Buddha.'' 

In such words does Gotam declare that he has 
known himself, which is realizable, and has given up 
all non-soul. 

(2) Mahali sutta P. 247. Gotam says: — “ Mahali ! 
once I was roaming in Ghositarama of Kausambi. 
Then Mandissa Paribrajaka and Jaliya, disciples of 
Darupatfika came to me and stood aside after greeting 
me. They asked “ Gotam, are the soiil and the body 
the same ? or are the soul and the body both different ?'* 
Then I told them to hear patiently and said, “ That 
monk who is full of right conduct obtains the first 
concentration and he knows and perceives this. He 
has no necessity of saying, “ Are the soul and the 
body the same or are they different ?” In the same 

10 
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way he who obtains the second, the third and the 
fourth concentration and fixes his mind in perception 
and knowledge, has no necessity of saying “ The soul 
and the body are the same ” or “ They are different.” 
I know this, even then I do not say “The soul and 
the body are the same ” or “ they are different.” 

This statement proves that soul is different from 
the body and can be realized. 

(3) Sandakasutta Page. 264. Gotama says “ O 
Sandaka ! just as a man whose hands and feet are cut 
off, knows that his hands and feet are cut off, even 
when walking, sitting, sleeping and awakening, so 
the monk who is Arhat and whose Asavds are destro- 
yed, always realizes that he is the destroyer of Asavfts ”. 

This shows that there is a pure soul, freed from 
Asav^s. 

(4) Mahasukuldai sutta P. 372. Gotama says 
“I have shown the path...Udai! just as some one 
may separate culm from the grass, then he knows 
that this is culm, this is grass; culm is separate and 
grass is separate... Just as a man may take away 
sword from a sheath, then he knows that this is sword, 
this is sheath, sword is separate, sheath is separate, 
although sword has come out of the sheath.,.. Just as 
a man may bring out a serpent from a basket-thus 
I have shown the way.” 

These passages show that the soul is distinct from 
the body. 
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(5) Ratthap^la sutta P. 354. 

The Monk Rastrapala controlled in self has ob- 
tained the best Brahmacharya in this very life after 
knowing and reliving himself. 

This also shows realization of the soul. 

(6) Page. 358. Ratthapath sutta (M. N. 2. 4. 2). 

King! That Lord who is knower and perceiver, 

Arhat, and well-learned have preached 4 paths; know- 
ing them, I have been homeless. They are (1) this 
world is destructible (2) this world is unsafe (3) this 
world is not mine, I have to go leaving all, (4) this 
world is a slave to craving. 

Here also the soul is referred to. 

I have thus shown such passages as prove the 
existence of the soul, selected by me from such 
Buddhistic literature as was available to me. 

SOUL IN JAIN LITERATURE. 

Now I shall give some passages about the exis- 
tence of pure soul from Jain literature. 

It should be remembered that the Jain literature 
describes soul from two stand-points, the real and 
the practical. The real stand-point speaks of the 
true and the real nature of the soul as it is free from all 
Karmic bondage or anything else. The practical 
point of view shows all the impure and incomplete 
conditions of the soul, which are caused on account 
of Karmic bondage, or contact with body and other 
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objects. First of all I shall quote those passages 
which describe the soul from the real stand-point, 
so that the nature of the pure soul may be known. 
The nature of the pure soul is the nature of Nirvana, 
The Buddhistic literature mainly describes the soul in 
an indirect way, showing all that is foreign to its 
nature, but the nature of Nirvana has been clearly 
described in a direct way. The Jain literature also 
has described the soul in an indirect way, showing 
the absence of that which does not belong to it. 
The following passages will show’ both the direct and 
indirect mention about the soul in the Jain literature: — 

(1) Samayasdra by Kunda Kunda Acharya. 

smfr li h \ ii 

Ahamikko khalu suddho damsana ndna maio sayd- 
ruvt, navi atthi majjha kinchiva annum paramdnu 
mittamvi (43). 

“ I (am) one, (i.e. myself) really pure, full of perfect 
knowledge, ever non-material. Another (i.e. the 
non-self) is never mine in any way, even to the ex- 
tent of an atom.’' 

sfrro nrf% ipJr orftr i 

or or #3T«r nr ii w \\ 

nrfNi ?iiTr ^ I 

qft qro 'JT ^ ^ ll ll 
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Jivassa natthi vanno navi gandho navi raso naviya 
phdso. 

Navi ruvam na sariram navi santhanam na 
sanghadanam. 

Jivassa natthi rdgo navi doso neva vijjade moho. 
Na pachchaya na kammam no kammam chdvise 
natthi 56. 

“ In the soul, there is no colour, no smell, no 
taste, not even touch, not any material form, nor body, 
neither material figure nor any kind of bones.” 55. 

“ In the soul, there is no attachment, no hatred, 
no delusion, neither causes of dsavds, nor Karmas 
and not the no- Karmas (materials forming outer body).” 
(2) Niyamasdra by the same author. 

orrt i 

^ fk li 

nrre 'JT i 

or ohr »^iu i ii 

oTTiE rnoitoi ^ iTpri or fk l 

or ^rTT?fT-3rg4?rr or^ y ^ or ii 

Ndhatn ndraya hhdvo tiriyattho manuva deva 
pajjdo, 

Katta nahi kdraidd anumanta neva kattlnam 78. 
Ndham Bdlo huddho na cheva taruno na kdranam 
tesim. 

Katta nahi Kdraidd anumanta neva Kattfnam 79. 
Ndham Koho mdno na cheva mdya na homi loho 
him 

Katta nahi Kdraidd anumanta neva Kattinam 81. 
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“ I am neither hellish, nor sub-human, nor human, 
nor am I in the celestial condition. I am neither the 
doer, nor do I induce others to do, nor am I the appro- 
ver of the doers.” 78. 

“ I am neither a child, nor old, nor a young man, 
nor the cause of any of them. I am neither the doer, 
nor do I induce others to do, nor am I the approver 
of the doers.” 79. 

“ I am neither ^nger, nor pride, nor deceit, nor 
greed. I am neither the doer, nor do I induce others 
to do, nor am I the approver of the doers.” 81. 


®rrifi II II 


Kevala ndna sahdvo Kcvala damsana sahdva stiha 
maid^ 

Kevalasatti sahd v6 soham idi chintai ndni 96, 
Niyabhdvam navi muchae para-bhavam neva 
genhe Keyim 

Jdnadi passadi savvam sdha idi chintae nani 97, 

“ A Right- Knower meditates that that which has 
the nature of independent knowledge, independent 

perception, is blissful and has the nature of independent 
power is ‘ I 96. 

“ A Right-Knower meditates that that which does 
not give up its nature and does not adopt another’s 
nature, but knows and perceives all is ‘ I ” 97. 
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^r <ift.<;t «iraT II loR II 

Eko me sdsadd appd ndna damsana lakkhand, 

Sisd me bahird bhdvd sawe sanjoga lakkhand 102. 

“ My soul is ever one, eternal, having Knowledge 
and perception as (its) differentia. All the other 
thought-activities are foreign to me, due to connection 
with (non-soul).” 


II II 


Jdi Jaramaranarahiyam paramam Kammattha 
vajjiyam suddham 

Ndnde chau sahdvam akkhayantavindsa mach* 
cheyam 1 76, 

“ A pure soul is devoid of birth, old age and death, 
is supreme and free from the eight Karmas, pure, 
having the four kinds of qualities of knowledge, percep- 
tion, power and bliss, is indestructible, eternal and 
unbreakable.” 

Such is the nature of Nirvana also in Jainism, 

(3) Samddhi sataka by Pujyapada. 


ST ?Rr ^ ^ 5T if ^ wj: IR^ 


Yendtmand anubhuye aham dtmanaivatmandf 


mam, 
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Soham na tanna sd ndsau naiko na dvau Ha vd 
bahu 23 

Yadbhdve susupto ham yad bhdve Vyutthitah 
punah, 

Atindriyamanirdes^ yam tat svasamvedya tnasmy- 
aham 24, 

“ I am that which is realizable by me, in me, as it 
is, I am not ‘ it,’ not ‘ she,’ nor he, not one, nor two, 
not many.” 

“ In the absence of which I was sleeping, in the 
presence of which I am awakened, that is ‘ I ’ which is 
supra-sensual, indescribable and realizable by myself.” 

(4) Istopadesa by the same author. 



Svasamvedana suvyaktastanumdtro niratyayah, 
Atyanta saukhyavandtmd lokdloka vildkanah 21. 

“ The soul has the highest bliss, it knows the 
universe and the non-universe, is indestructible, is of 


the size of the body it occupies, and is realizable by the 
self only.” 

(5) Atmdnusdsand by Sri Gunabhadra Acharya. 


WRft I 



Sf H 11 


^ ^ 5«r. i 

sr^; il il 
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J ndnasvahhdvah syuddtmd svdbhdvdvdpti rachutih, 
Tasmddachyuti ma kdnkshan bhavdyej Jnana bhd- 
vandtn 174. 

Mdmanyamanyam mdm tnacvd bhrdnte bhavdrnave 
Ndnyo hamahamevahamanydnyo nyohumsti na 243. 
Ajdtonasvaro murtah Kartd bhoktd sukhi btidhah ; 
Dehamdtrp malainnuktd gatvordhva machalah 
prabhuh: 266. 

“ The soul has the nature of knowledge, and the 
realisation of this nature is Nirvana ; therefore one who 
is desirous of Nirvana must meditate upon self-know- 
ledge.” 174. 

” Having maintained myself as another, and 
another as myself, and being deluded, I have wandered 
in this Ocean of Worldly existence (Samsara) ; (really) I 
am not the other, I am the I, another is another, 
another is not I.” 243. 

“ This unshakeable Lord (soul) rs uncreated, eter- 
nal, non-material, doer and enjoyer of one’s own self, 
blissful, knower, free from impurities and is of the size 
of the body it occupies.” 

Tatvdrthasdra by Sri Amritchandra Acharya. 

^ ii 

Pasyati svasvarupam yo jdndti cha charatyapi 

Darsanajndna chdritra trayamdtmdiva sa 
smrutuh. 

11 
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“ He, whp believes in his own nature, knows it and 
acts up to it, is said to be soul, an embodiment of the 
three, belief, knowledge, and conduct/' 

Samayasdra Kalasa by the same author. 


Achintya saktih svayameva devaschin mdtrd chin- 
tdmaniresa yasmdt 

Sarvdrtha siddhdtmataya vidhatta jndni Kiman- 
yasya parigrahena 1 2/7. 

“ Because the self is itself God, having unthink- 
able power and the unrivalled gem of consciousness and 
because all the purpose is served by its realization, 
therefore there is no use in grasping anything else/^ 




Jndni karoti na na vedayate cha karma jdndti 
kevalamayam kila tatsvabhdvam 
Jdnanparam karana vedanayorabhdvdchchuddha 
svabhdva niyatah sa hi mukta eva 6110. 


The one who knows neither performs nor enjoys 
any action. He only knows the nature of both, there- 
fore not being the doer or enjoyer, but only knowing 
all else, he is fixed in his pure nature and is liberated 
in reality. 
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Laghusdmdyika path by Sri Amitagati Acharya. 

q <» TT rffqy : <l«I T W t II 

Yo dar^anajndna sukhasvahhdvah samasta samsdra 
vikdrabdhyahj 

Samddhi gamy ah paramdtma sanjnah sa deva devo 
hridye mamdstam 13. 

“ May that Lord of Lords, who has the rmture of 
perception, knowledge and bliss, is beyond all the 
worldly defects and is named the highest soul, be 
enshrined in my heart*” 

^ 5TMtf^ JWTrJn I 

H II 

Ekah sadd sasatiko mamdtmd vinirmalah sddhi- 
gama svabhdvah^ 

Bahirbhavdh. santyapar s(imastd na sdh:>atdh 
karmabhavdh svakiyah. 26. 

“ My soul is always independent, eternal, pure 
and has the nature of consciousness, all the others 
(conditions) beyond me are not eternal, due to Karmic 
effects only.” 

Srdvakdchdra by the same author. 

Jndnadarsanamayam nirdmayam mrityusambhava 
vikdra varjitam. 

Amananti sudhiyotra chetanam suksmamavyaya 
mapasta kalmasam 89115. 
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“ The wise men maintain the conscious being as 
the embodiment of knowledge, and perception, disease- 
less, devoid of defect, of death and birth, fine, eternal 
and free from dirt.” 

Ekatva Saptafi by Padmanandi. 

ii 

^ i fnR*< r c<w t ?nr?5n ?n%p: ii 

^ <i^TtsT snrams ^ ii 

^ Wr^t JT5 I 

f% WR II 

sRTRtRIr R5TR II 

Ekameva hi chaitanyam suddhanischayato4hava, 
Kovakdso vikdlpdndtn tatrd khandaika vastuni 15. 
Ajamekam param sdntam sarvopddhi-vivarjitam, 
Atmdnamdtmand jndtva tisthe ddtmani yah 
sthirah 18. 

Sa evdmrita mdrgastha sa evamrita^masnute, 

Sa evdrhan Jagannathah sa eva prabhuHsvarah 19 
Kevalajnana drib saukhyasvabhdvam tatparam 
mahah, 

Tatrajndtena him jndtam driste dri^tam srute 
strutam 20 



Existence of the Soul 


85 


^uddham yadeva chaitanyam tddevdham na 
sansayah, 

Kalpanayd naydpyetaddhina mdnanda mandi- 
ram 22. 

“ From the pure, real point of view, it is one 
conscious being, there is no room for any other notions 
in that unbroken substance.” 15. 

“ He, having known the soul, by himself Tis one, 
uncreated, highest, peaceful and devoid of all defects, 
remains steady in himself.” 18. 

“ The same (self-absorbed) is staying in the path of 
immortality, the same enjoys the nectar of bliss, the 
same is the worshipful lord of this universe and the 
same is Almighty God.” 19. 

“ That highest light has the nature of independent 
knowledge, perception and bliss ; on knowing it, nothing 
remains to be known ; on seeing it nothing remains to 
be seen, on hearing it nothing remains to be heard.” 20 

“That which is pure- consciousness is undoubtedly 
‘ I, ’ really it is devoid of even this notion. It is the 
home of bliss.” 

Nischaya Panchdsata by the same author. 

I 
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Manasochintayam vdchdmagocharam yanmahasta- 
norbhinnam, 

Svdnubhava mdtragamyam chidtupama)nurtd mav- 
yddvah 2. 

Naivdtmano vikdrah krodhddih kintu karma sam- 
bant hdt^ 

Sphatika maneriva raktatva mdsritat puSpato 
raktdt 25. 

‘‘ May that soul which is not thinkable by mind, 
not describable by speech, bodiless, realizable by self- 
absorption only, conscious and non -material, protect 

us.” 2. 

“Anger etc. are not the soul’s own real modifica- 
tions, but are caused by karmas, just as redness in a 
crystal piece is due to its contact w ith the red 
flower.” 25. 

Yogasdra by Sri Yogindra Acharya. 

^ grsiiT giirj ll 

jwra: I 

3iT^Ti^ rsPT sTcqr i 

3TT«nif% ^ srajT II 

sdcqr ^ gnr? 55 11 

Suddha sacheyana buddha Jinu kevala ndna 

sahd-Uy 
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So appd anudina munahu jai chdhau siva lahu 26. 

Puggalu annuji annu Jiu annuvi suhuvavahdni, 

Chayaki^i puggala gah'ahi Jiulahu pavdhi hhava- 
pdru, 54, 

Jehau suddha Aydsu Jiya teham appd uttu 

Aydsuvi Jada Jdni Jiya appd cheyanavantu 58. 

Ikkalau indiya rahiu mana vaya kdya ti suddhi, 

Appd appa munei tuhun lahu pavahi siva siddhi 85. 

The soul is pure, conscious, Buddha (enlightened), 
Jiua (conqueror), having the attribute of independent 
knowledge; if you desire the acquisition of Nirvana, 
then meditate upon it day and night.” 26. 

“ Matter is another, soul is another, all practical 
conditions are another, give up matter etc., grasp soul 
only ; then thou shalt cross the Ocean of the world 
soon.” 54, 

“Just as the sky is pure, so the soul has been 
said ; know space to be unconscious but your own soul 
to be full of consciousness^* 58. 

i “ This soul is independent, super-sensual, devoid 
of mind, body and speech ; if you concentrate upon it 
by yourself, then you will have the acquisition of 
Nirv&na very soon.” 85. 

Paramdtmaprakdsa by the same author. 

arsqr srqi ^ i 

nnMr onW? ii 

i 
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<JTf^ orrf^ g»iri ii 
3 <»qr fii qT «<f^ wn ^ i 

3Twn tiri% «TTT II 

3r«TT IBjfe 1% ^5"^ anroror l 

^ WFTPTf Tnrrr ^«#nc ii 

o n ur t T^ ^rgrr i 

f&nr^ ;arf?r 3 T«t gfi»r ftr ^ i ^c si g vtr ii 
^ wronrj ^ 3m5 i 

^ q?: < Tq;q^ ccr? mfk ii 

Appd Gorau kinhu navi appd rattu na hoi, 

Appd suhamavi thula ?javi ndniu ndne Joi 87. 
Appd bamhana vaisu navi navi khattiu navi sesii, 
Purisu na unsau itthi navi naniti munain asesu 88. 
Punnavi pdvdvi kdla nahu dhammd dhammavi 
kd u, 

Ekkuvi appd hoi navi mellivi cheyana hhd u 93. 
Appd Jhdyahi nimmalau kim hahiie annena, 

Jo jhd yantdh parampau, labbhaye ekka khanena 98. 
Mutti vihunau ndna mau parmdnanda sahd u, 
Niyamin Joiya appa muni nichchu niranjanu 
bhd u 744. 

Jo paramappd ndna mau so haun deu anantu, 
Johaun so paramappuparu ehau bhdvi nibhantu. 
306. 

“ The soul is neither white nor black, the soul 
is not red, the soul is neither fine nor gross. The 
learned know it through knowledge.” 87 . 
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“ The soul is neither Brahmana nor Vaisya, nor 
Kshatriya, nor any other, neither it is man nor 
woman, nor of a coramensex. The learned know it 
thoroughly.” 88. 

“ The soul is neither merit nor demerit, nor time, 
space, medium of motion or rest, and neither body. 
It is nothing except the (pure) conscious thought- 
activity.” 93. 

Meditate upon the soul as pure ; what will be 
the gain otherwise ; by meditating upon that, the 
highest position can be procured in a moment.” 98. 

“ O Monk, really realize the soul as non-material, 
full of knowledge with the nature of highest bliss, 
eternal and defectless.” 144. 

” As the perfect soul is full of knowledge, so I 
am the infinite God; as I am, so the perfect soul, 
meditate on this without any doubt.” 306. 

Sara Satnuchchaya by Sri Kulabhadracharya 
Acharya. 

^TR I 

tWr ^ ii ii 

Jndna darsana sampanna dtmd chaiko dhruvd 
mama, 

^esd hhdvdischa me hdhyd sarvc samyogalaksa- 
nah 249. 

” My soul is full of knowledge and perception, 
is one, independent and eternal ; all the other con- 
ditions outside me are due to connection with another.” 


12 
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Tattvdnusdsana by Sri Nagasena Muni, 

irR^#»55^: II ^y\9 II 

5iT«rpiit jt »r q?:; i 

^ || II 

JITj *n5q’^^9I%dq I 

fTHifflii 5T q>i^I^q^ ii Vv> \ 

vm ?[st i 

^tqr^5»IT3Ra?r: ^sjwPRq^^j;^: II II 

q ^ ^ ^qgqf^ ii Vavs ii 


Tathdhi chetanoasankhya pradeso murtivarjitah, 

Suddhatmd siddha ruposmi jndna-darsana laksa- 
nah 747. 

Ndnydsmi ndhamastyanyo nanyasyaham na ine 
par ah, 

Anyastvanyo hame vahamanyo-nya sydha meva 
me 148. 

Achetanam bhave ndham nahamapyastya-<:hetanam, 

Jndndtmdham na me kaschifindha^ianyasya has- 
yachit 150. 

Saddravyamsmi chidaham jndta drista saddpyu- 
ddstnah, 

Svopdttadehamdtrastatah prathag-gagana va 
damurtah 153, 

Svayamistam nacha dvistam kintu^eksyamidam 
jagat, 

Nohamesta nacha dvesta kintu svaya mupe- 
ksita 757. 
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‘‘ I am the pure soul, conscious, having innume- 
rable spacial units (in size), non-material, in the nature 
of the perfect soul and with the differentia of knowledge 
and perception.” 143. 

‘ I ’ am not the other, nor the other is , ‘ I 
neither ‘ I ’ belong to another, nor another belongs 
to me ; another is another, I am the ‘ I ’, another 
belongs to another, I belong to me.” 148*, 

I never become unconscious, nor unconscious- 
ness becomes ‘ I ’, I am full of knowledge, nothing 
belongs to me, nor I belong to any other.” 150. 

“ I am always an existing substance, conscious, 
knower, perceiver, and also unattached, I have the size 
of the body I reside in, even then free from the body, 
and non-material like the sky.” 153. 

‘‘This universe neither loves nor hates me, nor is 
attached to me ; I neither love nor hate it, but myself 
remain unattached to it.” 157. 

Tattvasdra by Sri Devasena. 


sTon ii ii 

01 *iToit JTPn ^ ^ i 

• ^it oT iiyiiO T lortsfOTt ^ art ii ii 

3!^ orfraj ^tJTt I 
fortiTOTt ^ ll || 

^1 


^ ^ Wr II II 
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Damsanandnapahdnd asatnhhadesohu muttiparihino, 
Sagahiyadehapamdno ndyavvo eriso appd 1 7. 

Jassa na koho mdno mdyd loho ya salla lesao, 
Jdijdramaranam viya niranjano so aham bhanio 19. 
Phdsarasaruvagandhd-saddddtya ya jassa natthi puno, 
Suddho cheyana bhdvo niranjand so aham bhanio 
Nokamtnakammarahio kevalananaigunasamiddho jo, 
Soham siddho suddho nichcho ekko nirdlambo, 27. 

“ This soul should be known to be having special 
qualities of perception and knowledge, with innumerable 
spacial units (like the universe), non-material, having 
si 2 e of the body it occupies.” 17. 

That which has not anger, pride, deceit, greed, 
thorn in thought, thought-paints, birth, old age, death, 
and any defect is * I.’ ” 19. 

“ That which has not touch, taste, colour, smell, 
sound etc., but is a pure, conscious and defectless being 
is ‘I.’” 21. 

‘‘ I am devoid of no-karmas (body etc.) karmas, and 
full of independent knowledge and other attributes : I 
am perfect, pure, eternal, one, and independent.” 27. 

Thus some quotations of Jain Literature have been 
given above in order to show how the soul is described 
in them from the real point of view. This is the pure 
soul and this is what is called Nirvana. There is no 
difference between pure soul and Nirvdna at all. 
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THE SOUL FROM THE PRACTICAL POINT 
OF VIEW. 

From the practical point of view, the soul is des- 
cribed in connection with bondage of the material 
karmas. All the attributes and conditions which do 
appear through karmas are described. All this descrip- 
tion of the soul from the practical stand-point does 
almost agree with that of the five Skandhas ef the 
Buddhists. This impure condition of the soul is not its 
real nature. When this condition is destroyed, then 
Nirvana is procured. This is what the Buddhist Litera- 
ture says that when these skandhas which are destruc- 
tible and are caused in connection with others are 
altogether destroyed, then Nirvana is attained. 

The Jain saint, Sri Nemichandra Acharya describes 
the nature of the soul in his Dravya Samgraha thus : — 

^ ii ^ ii 

Jivo uvaogamas amutti kattd sadehaparitndno, 

Bhattd samsdrattho siddho so vissasoddha ai (2), 

The soul has nine characteristics. It is (1) living 
(2) has conscious attentiveness (3) is non-material (4) 
is the doer of actions (5) enjoyer of the fruits of actions 
(6) has the size of the body it occupies (7) wanders in 
the world (8) can become liberated (9) has the natural 
tendency to go upward. 

We may describe these nine characteristics with 
some details, I. Living — The soul exists in any body 
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on account of material vitalities, Dravya Prana, and 
dies when they are destroyed. They are ten in number? 
five senses, of touch, taste, smell, sight and hearing ; 
three powers of body, speech and mind ; age and 
breathing. They are found in different degrees in the 
different kinds of mundane beings as below : — 

(1) One-sensed, beings such as earth-bodied, water- 
bodied, fire-bodied, air-bodied, and vegetable-bodied. 
They have got only one sense namely that of touch and 
have in all four vitalities, touch, physical power, age and 
breathing. 

(2) Two-sensed beings such as insects of rice shell 
and conches etc. They have senses of touch and taste, 
and have six vitalities in all. Sense of taste and 
speech-power are added to the four of the one-sensed. 

(3) Three-sensed beings such as ants, bugs, lice, 
etc., have three senses of touch, taste and smell and 
have seven vitalities. Sense of smell is added to the six 
of the former class. 

(4) Four-sensed beings such as flies, wasps, bees, 
moths etc., have four senses of touch, taste, smell, and 
sight and have eight vitalities. Sense of sight is added 
to the seven of the former class. 

(5) Five- sensed irrational beings such as some 
species of serpents which live in water ; they have got 
all the five senses, and have nine vitalities, sense of 
hearing is added to the eight of the former class. 
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(6) Five-sensed rational beings such as human 
beings, celestial beings, hellish beings ; four-legged 
animals like cows, buffaloes, deer, dogs, cats ; birds, such 
as pigeons, peacocks, crows, parrots, and fishes, croco- 
dile, tortoise, etc. They have got mind also in addition 
and thus have all the ten vitalities. 

As the soul is really indestructible, injury to any 
of these vitalities is called Himsa. As a substance, 
matter is also indestructible, only dis-arrangement of 
material vitalities is the material injury. Passionate 
thought-activity is the internal cause of causing hurt lo 
external vitalities. The number and value of vitalities 
injured, means lesser or greater sin. The least injury 
is caused in the destruction of one-sensed beings. 

From the practical point of view, the soul is living 
on account of these vitalities. Really consciousness is 
the vitality which never leaves the soul. 

IL Conscious-attentiveness — It is of two kinds • — 
Conation or perception and knowledge. 

Conation is of four kinds : — (1) Conation through 
the eye, (2) Conation through any sense other than the 
eye or mind, (3) Clairvoyant conation, (4) Infinite 
conation. 

Knowledge is of eight kinds (1) Mati Jndna is 
knowledge derived through the senses and mind 

(2) $ruta Jndna is knowledge derived through 
objects known by sensitive knowledge or the knowledge 
of the books. 
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(3) Avadhi Jndna is knowledge of the past and 
the future lives through the psychic power of the soul, 

(4) Manah-paryaya Jndna is the knowledge of the 
ideas and thoughts of others, 

(5) Kevala Jndna is omniscience or knowledge 
unlimited as to space, time or object. 

The first three kinds of knowledge when associated 
with right belief, are called right knowledge and when 
associated with wrong belief, they are called wrong 
knowledge. Thus there are eight kinds of knowledge. 
The living beings have got life, they are not dead — such 
recognition is done through any of these twelve kinds 
of conscious attentiveness. These are from the practical 
point of view. Pure conation and pure knowledge are 
the two real characteristics of a soul from the real point 
of view. 

III, The soul is non-material from the real point 
of view, because it has not got colour, smell, taste and 
touch, the attributes of matter; but from the practical 
point of view, it appears as material in mundane life, 
because it is wholly obscured by the dirt of karmic 
matter. The worldly conditions and all impurities are 
due to the karmic effects. This impure condition is 
coming on from eternity, though new karmic matter 
is mixed and old one is shed off at every instant. 

IV. Doer : — From the practical stand-point, it is 
said to be the doer of its impure thought-activities, 
delusion, love and hatred etc., which are really due to 
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the operation of the material karmas bound previously. 
It is also called the doer of karmic bondage which is 
really effected o\\ing to soul vibrations and passions. 
It is also called the doer of houses, pots, cloths, etc., as 
they are caused through the activities of its body, mind 
and speech. From the real point of view, the soul is 
the doer of its own pure thought activities. 

V. Enjoyer — From the practical point of view, it 
is the enjoyer of pleasure and pain caused by the effect 
of the past karmas. Really, it is the enjoyer of its own 
real bliss. 

VI. Has the size according to the body — From 
the real point of view, it has innumerable spacial units 
equal to this universe, /.er., it is as wide as the universe ; 
but from the practical point of view, it contracts and 
expands according to the body it occupies owing to the 
effect of karmas ; thus it has the size of the body it 
occupies. There are some special causes, when this 
mundane soul, while living in the body expands and 
goes to some distance like the electric current and then 
again contracts to the size of its original body. Its 
real size is not material, but it is a non*fnaterial cons- 
cious one. 

VII. It wanders in the world : — This soul owing to 
the effects of its meritorious and demeritorious karmas 
wanders in the world in the four conditions of life, 
celestial, hellish, sub-human and human. Beings from 
one-sensed to five-sensed animals are all sub-human. 

13 
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The Jain Literature has divided the mundane souls into 
two kinds also, (1) Immobiles — all one-sensed beings 
such as earth, water, fire, air and vegetable-bodied. 
(2) Mobiles — All the others form the two-sensed to the 
five-sensed beings.” 

VIII. It can be liberated. When through self-con- 
centration, all the karmic matter is shed off and all the 
causes of inflow of new matter are removed, then the 
soul becomes liberated and attains Nirvana. 

IX. It has the nature of going upward. From the 
real point of view, the nature of the soul is to go 
upward, like the flame of fire. When it is freed from 
karmas, it goes upward to the top of the universe. But 
when it is in bondage with the karmas, it goes after 
death from one incarnation to another instantly in 
straight directions, i.e., east, west, south, north, upwards 
and downwards but not in cross lines. If the place of 
re-birth is in a crooked place, the soul will take turnings 
through straight directions and reach there. The 
readers will have some idea of the mundane souls from 
the above description. 

Panchdstikdya b}' Sri Kunda Kunda Acharya says 
the same : — 

^ nr fe li ii 

Jivotti havadi chedd upavoga visesidd pahu katta, 
Bhotta ya dehamatto nahi mutto kammasanjutto 27. 
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“ The soul is (1) living (2) realizer (3) has conscious 
attentiveness (4) lord of its destiny, responsible for its 
good or bad conditions (5) doer (6) enjoyer (7) having 
size according to the body it occupies (8) non-material 
(9) and is associated with karmas.” 

If we compare the actions of the five Skandhas of 
the Buddhists with the mundane condition of the soul 
in karmic bondage, its sensual and impure knowledge, 
feeling of pleasure and pain etc., we will come to the 
conclusion that Jainism and Buddhism are the same in 
this respect. The pure soul of Jainism agrees with the 
Nirvana of the Buddhists. Although in the Buddhist 
literature, it is not clearly stated that any soul is coming 
on along with the five compound things, body, feeling, 
sensation, mentation, and (impure) consciousness, yet 
on deep consideration it will be noted that the positive 
thing which remains after the destruction of the five 
skandhas is Nirvana i.e., the pure soul. It means that 
what was hidden under the effects of the five skandhas 
has now appeared in its pure nature. The soul retains 
its pure nature of greatest peace and bliss for ever. 

If Nirvana is not annihilation, but a positive condi- 
tion of existence, it must be taken to be nothing else 
but the pure soul as described in Jainism. 
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THE PATH OF NIRVANA OK LIBERATION. 

From the last two chapters, it will be ev’ident to 
the readers that the nature of Nirvana — the soul as is 
known from the Buddhist scripture is the same as 
described in the Jain literature. Now it is to be seen 
whether the path of Nirvana as given in the Buddhist 
literature agrees with that of Jain literature or not. 

The path of Nirvana in Buddhism. 

(1) Majjhim Nikaya Samme ditthi suttam f9). 

srnft^, ^twtt «TFniTt, 

I. ‘‘ Ayaineva ariyo atthangiko ntaggo dsava 
nirodhagdmini patipada — , seyyathidam : samma 
ditthi, samma sumkappo, samma vdchd, samma kam- 
manto. samma ajivo, samma vdydmo, samma sati, 
samma samddhi.'’ 

“ Arj^as ! it is the eight-fold path w hich causes pre- 
vention of the Asavas ; it is this : — right view , right 
intention, right speech, right action, right livelihood, 
right effort, right mindfulness, right concentration/’ 
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Further this Sutta describes that in order to acquire 
right view, one should know the follow ing things : — 

^ 

^ qsm n ft , ^ 5:^ 

^fawT (?) ’Tnnf(?rtrwt, {\) ar^wr^- 

(X) (y) g^nw, v^) (^) 

0) (<i) aiftran, (t) (\o) 

^!W1T ar^r^ (0 '(S) i\) 

“ Yato kho dvaso ariya sdvako akusalam pajandti 
akusala mulam cha pajandti, kusalam cha pajandti, 
kusala mulam cha pajandti...katamam akusalam: (/) 
pand tipato (2) adinndddnam {3) kdmesu michcha charo 
(4) musdvddo (5) pisu na vdchd {6) pharusd vdcha 
(7) sanghappa tapo (8) ^bhijjha (9) vydpddo (10) 
michchha ditthi. Katafnam akusala mulam, (/) lobho 
(2) doso (3) moho, 

“ The Ariya sravaka knows what is harmful, what 
is the root of harmfulness, what is useful, what is the 
root of usefulness. The harmful are (ten) : — (1) injury 
to living beings (2) taking what is not given (3) wrong 
engagement in sexual gratification (4) falsehood (5) 
back-biting (6) harsh speech (7) chatter (8) greed (9) 
enmity (10) wrong view. Their causes are temptation, 
hatred and delusion.” 
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(Their opposites are useful and the root of 
usefulness). 

suffrt ’HTRifw, 

innsTri^ arnn?: qiiFn^: airefc 

Jisn ^’Br?nTT 

sniR w^cisT^rsit stcit*: fsr^ jn^r 

Ahdram pajdndti, dhdra samudayancha pajdndti, 
dhdranirodhancha pajdndfi, dhdrd-nirodha pati 
padancha pajdndti, dhdra chattaro : — Kavalikdro 
dhdro olarikova sukhumo va, phasso dutiyo, mano 
sanchetana tatiyo, vijpanam chatuttho, tanha samudayo 
dhdra samudayo^ tanha nirodho dhdra nirodho, atthan- 
^iko maggo dhdra nirodha gdmlni pati padd'' 

“ (A right believer) knows the nutriment, the cause 
of nutriment, the checking of nutriment, the means of 
checking nutriment. Nutriments are four : — Mouthful 
eating gross or fine, contact is the second, volition is the 
third, (impure) consciousness is the fourth. Rise of 
desire is the cause of nutriment, prevention of desire is 
prevention of nutriment, the means of prevention of 
nutriment is the eight-fold path (described above).^’ 

Note, Ah&ra is translated as nutriment by some, 
we may translate it as taking in or grasping. 

Note, It is evident from the above description that 
when desire arises, the four kinds of taking in are 
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possible f.e., (1) taking in gross or subtle matter which 
is nutritious to the body, having contact with sense- 
objects for enjoyment, thought with regard to sense- 
enjoyment, and consciousness with regard to that 
enjoyment. When desire will be checked, there will be 
neither taking food, nor any enjoyment of senses, 
neither mental thought-activity pertaining to it, nor the 
consciousness regarding it. Cessation of desire is pos- 
sible by following the eight-fold path of liberation. 

(\) 5^ ( 5 <) iniiq 5^ {\) sqrf^ 

5^ («) 5^ C'^) 

(^) ^ ^ n sr 5^# (\s) qg- qrqr- 

qn qt^rfii^qq 

^ {\) q>wa«g i 

i<) (^) I q^ 5^^ :— 

qq ?r»gTq q fe fg^ q^ nt 

g% qjqqgqqr q feq^ T 

qwrr. 

“ Dukkhamcha pajdndti ; dukkhassa samudayan 
chu pajdndti ; dukkha-nirodhancha pajdndti, dukkha- 
nirodha-gdminupatipadancha pajdndti .Katuman duk- 
kham ( 1 ) Jatipi dukkham, (2) Jardpi dukkham, (3) vyddhipi 
dukkham (4) maranampi dukkham (5) sokapari deva- 
dukkha domanassupayasa (6) yam cha ichchhati turn na 



104 


Jainism and Buddhism 


labhatitampi dukkham (7) pancha upadana khatidha 
dukkham ; Katam<im dukkha^samndayo : — ya iyam tanha 
pondrbhavika nandiraga sahagata^ tatra tatrabhi 
nandini ; seyyathidam : — (1) Kdtna tanhd [2) bhava 
tanhd (3) vibhava tanhd. 

Katamo dukkha nirodha : — Yo tassa eva tanhdya 
asesa virdga nirddhd chago, pati-nissango mukti, 
andlayo, ; katama dukkha -nirodha -gdmini patipada- 
atthangiko maggo.*' 

“ (A right believer) knows the pain, the cause of the 
pain, the prevention of the pain, and the way to prevent 
the pain. What are the pains ? The pains are (1 ) 
birth (2) old-age (3) disease (4) death (5) sorrow, 
weeping, misery, sadness of mind, confusion (6) not to 
get the desired object (7) the five root-spheres of body, 
feeling, sensation, mentation, and consciousness. 

The causes of the pain are desire to take re-birth, 
desire to have pleasure and welcoming the pleasures, 
just as (1) desire for sense-enjoyments (2) desire to 
have re-birth (3) desire to have riches or to be des- 
troyed, The prevention of pain is to have total non- 
attachment with that desire, to check it, to give it up, 
to throw it off, to be liberated from it, not to be 
absorbed in it. The means for the prevention of pain 
is to follow the eight-fold path of liberation.” 

Note. In the Hindi Buddha Charya Page 124 
Maha satipatthana sutta Dig. N. 2. 22 the description of 
the five spheres is given thus : — To have organs of touch, 
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taste, smell, sight, and hearing is body-sphere or rupa 
updddna ; feeling of pleasure and pain on knowing the 
sense-object is feeling-sphere or vedana updddna ; to 
know sense-object is sensation -sphere or sanjnd 
updddna ; having continual mental notions is jnenta- 
tion -sphere or sanskara updddna ; to sustain its know- 
ledge is consciousness-sphere or vijndna updddna, 

srrmTw 

qfe- 

3R:ira?TirarT qif^w 

5T»fr fTTgr ^rTWKTqr ^ ^ a T?T?: v TR m| 

I 3nf^ ^rrNri 

3Tq-^ ir^ sr^ur^qr 

“ Jard marnancha pajdndti, jara marana samuda- 
yancha pajdndti, jani marana nirodhamcha pajdndti 
jard marana nirodha-gdmini pati-padancha pajd-ndti- 
Katamam jard muranam. Yd tesam sattdnam tamhi 
tamhi satta-nikdya jard jiranata, khandichcham, pdlich- 
cham halitta-chatd, d yuno san-hd-ni, indiyd-nam 
paripdko, a yam vuchchata jard yam tesam tesam sattanam 
tamha tamha sattanikdyd chuti chavanatd hhedd antara^ 
dhdnam, machchu, maranam, kdla kiriyd, khandhdnam 
hhedo, kalevarassa nikkhepo idam vuchchate maranam. 
Jati samudayd jard-marana samudayo jdti nirodhd 

14 
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jard marana nirodho, ayameva atthangiko maggo jard 
marana nirodha gdmini pati padd'' 

“ (A right believer) knows old age and death, cause 
of old age and death, prevention of old age and death, 
means of prevention of old age and death. What are 
old age and death ? While living in their o\\ n bodies, 
to have by those living beings oldness, infirmity^ decay, 
white hair, wrinkles in body, ripening of sense-organs, 
approaching to destruction of age is called old age. To 
be thrown off the living beings frcm their respective 
bodies, to be separated from them, their vanishing awa}’, 
dying, ending life-time, dissolution of the spheres, 
freedom from bod}' is death. 

Birth is the cause of old ^ge and death. Preven- 
tion of birth is the prevention of old age and death- 
The means of prevention of old age and death is the 
afore-said eight-fold path of liberation.” 

*IT sntn 

30 %- 

owrr 

Jdtincha pajdndti, jdti samuddyancha pajdndtu 
jati nirodhdncha pajdndti ^ jdti nirodha -gdmini^atipa* 
dam cha pajdndti. 
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Ya tesa/n tesam sattdnam tamhi tamhi sattanihaye 
jati sanjati ; Okkanti, abhinivvatti, khandhdnam pdta- 
hhdvo, dyatjfijm pati Idbho, ayam vuchchate jaih 
hhavo-sanuidciyd jati samiidayo, bhava niroclhd jati 
nircxlhoHiyameva atthangiko maggo jati nirodha gdmini 
pati padd. 

“ (A right believer) knows the birth, the cause of 
birth, prevention of birth, the means of prevention 
of birth. To take birth of the living beings in their 
own respective bodies, to grow, to rise, to appear in 
spheres, to have sense-organs is birth. 

Becoming or condition of existence is the cause of 
birth, prevention of condition of existence is the preven- 
tion of birth. The means of its prevention is the eight- 
fold path of liberation.” 

(6) qsTwn'^, q3TRn% 

>^305^% tnirfii 

Bhavancha pajdndti, bhava -samudayancha pajd- 
ndti, bhava ’fiirodhancha pajdndti, bhava-nirodha gdmini 
pati padamcha pajdndti, tayd inw bhava h-kdma bhavo, 
riipa bhavo, arupa bhavo, updddna satnudayd bhava- 
samiidayo, tipdddna-nirodhd bhava nirodho, ayatneva 
atthangiko maggo bhava-nirodha -gdmini pati paddd' 
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(A right believer) knows the condition of existence, 
cause of condition of existence, prevention of condition 
of existence, the means of prevention of condition of 
existence. There are three kinds of conditions of 
existence: (1) sexual enjoyment -condition of existence 
(all the conditions of sub-human, human, hellish and 
celestial till the state they have got sexual desire). (2) 
body-condition of existence (The sixteen Brahma lokas, 
where there are bodies but no sexual desire). (3) bodi- 
less-condition of existence (they are four where there is 
no gross body). 

Grasping is the condition of existence ; prevention 
of grasping is the prevention of condition of existence. 
The means of prevention of condition of existence is the 
afore-said eight-fold path of liberation. 

(7) 

(^) 'ww (5i) 

(V) 3RriT?r?rnrT rtNit 

WnT 

“ Vpdddnancha pajdndti, updddna samudayancha 
pajdndti, updddna nirodhancha pajdndti, updddna- 
nirodha gdmini pati padamcha pajdndti, updddnam 
chattdro: (1) Kdma (2) ditthi (3) siladydta (4) atta 
bdta. Tanha samudayd updddna samudayo ; Tanhd 
nirodha updddna nirodho, ayameva atthangiko maggo 
updddna nirodha gdmini pati padamJ' 
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“ (A right-believer) knows the grasping, the cause of 
grasping, the prevention of grasping, the means of pre- 
vention .of grasping. Graspings are four: (1) grasping 
of sense-desires (2) grasping of speculative opinion (3) 
grasping in rules and rituals (4) grasping in theory of 
the self, (wrong view of the self taking the non-self to 
be the self). 

Desire is the cause of grasping. Cessation of 
desire is the prevention of grasping. The means of the 
prevention of grasping is the eight-fold path of 
liberation.” 

(8) qnwiQf 

Wf ^ (0 ^ ^ (^) (y) C'O 

r^) tP»gT 

3< | (> T y i flr«Tlr 

Tar/ham cha pajcindti ; tanha samuddyancha pajd- 
ndti tanha nirodhancha pajdndti, tanha nirodha gdmini 
pati padaincha pajdndti, chhaya ime tanha (1) rupa 
(2) sadda (3) gandha (4) rasa (5) phottha (6) dhamma 
vedand-samudayd tanha samudayo, vedana-nirodha 
tanha -nirodho, ayameva atthangiko maggo tanha 
nirodha gdmini pati padd^ 

“ right-believer) knows the desire, the cause of 
desire, the cessation of desire, the means of cessation of 
desire. There are six kinds of desires : — (1) of seeing 
colours or forms (2) of hearing sounds (3) of smelling 
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(4) of tasting (5) of touching (6) of mental ^states 
Rising of feeling is the cause of desire ; cessation of 
feeling is the cessation of desire ; the means of the 
cessation of desire is the eight-fold path of liberation.” 

T3rRT% ^ 

(0 (^) ^ 

{V arrw (y) f^i^i C*,) ^ 

{%) JT^ 

3 T |fin^ 

^vi iTT^sfi qfeq^. 

“ Vedanancha pajdndti, veddnd samudayancha 
pajdndti ; vedand nirodhancha pajdndti ; vedana niro- 
dha-gdmini pati padancha pajdndti : chhaya ime vedand 
kdyd (1) chakkhu samphassajd vedana (2) spta sam- 
phassaja (3) ghdm samphassaja (4) Jihvd samphassajd 

(5) Kdya samphassajd (6) mano-samphassajd, Phassa 
samudaya vedand samudayo, phassa nirodhd vedand 
nirodho, ayameva atthingiko maggo vedand nirodha 
gdmini pati padad' 

“ (A right believer) knows the feeling, the cause of 
the feeling, the cessation of the feeling and the means 
of the cessation of the feeling. These six are the 
feeling-spheres : — (1) feeling due to contact with eye 
(2) due to contact with ear (3) due to contact with 
nose (4) due to contact with the tongue (5) due to 
contact with the body (6) due to contact with the 
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mind. Rise of contact is the cause of feeling ; preven- 
tion of contact is the cessation of feeling, the eight-fold 
path is the means of the cessation of feeling.” 

( 10 ) 

wt ( 1 ) ('<) ^ {%) 

^ («y#«T ('^0 qrm (^) 

wf:^ ^3^ ^mpmsT 

art^rar 

q fe q ^ i. 

“ Phassancha pajdndti phassa samuddydncha pajd- 
ndti ; phassa nirodhancha pajdndti, phassa nirodha- 
gdmini pati paddn cha pajdndti chhaya ime phassa- 
kdyd : — f 1 ) ^hakku samphasso (2) sota samphasso (3) 
ghdna samphasso (4) jihva samphasso (5) kdya sam- 
phasso (6) mano samphasso satd yatana samudayd 
phassa samudayo, satayatana nirodho, phassa nirodho, 
ayameva atthangiko maggo phassa-nirodha -gdmini pati 

paddr 

“(A right-believer) kno\\s the contact, the cause 
of the contact, the prevention of the contact, and the 
means of the prevention of the contact. These six are 
the contact spheres: — (1) contact of eye (2) of ear (3) 
of nose (4) of tongue (5) of body and (6) of the mind. 
Rise of six organs is the cause of contact ; prevention of 
six organs is the prevention of the contact, this eight- 
fold path is the means of the preventi6n of the contact.” 
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(ii") t i 3f Rua VHT- 

snf^ tncRif^ 

qfeyi^’rii wf a r w a ^ nf ^ (1) (^) ^ 

{\) viR («) ('a) ^5r {%) »i^. <ag^«»T 

^ig^: Hw^ q ^irhin «r- 

3<§fi r ^ ^RTi *nfMt qi%w.- 

Satdyatanancha pajdndti, satdyatana samudayaUf 
cha pajdndti, satdyatana nirodhancha pajandti, satd 
yatana -nirodha -garni ni pati padamcha pajdndti ; chhaya 
ime dyatandni : — (1 ) chakkhu (2) sota (3) ghdna (4) jihvd 
(5) kdya (6) tnano. Ndmarupa samudayd satdyatana 
samudayo Nama rupa “ nirodha satdyatana -nirodho- 
ayameva atthangiko niaggo satdyatana -nirodha-gd mini 
pati pada 

‘‘ (A right believer) knows the six organs, cause of 
the six organs, cessation of six organs, means of 
cessation of six organs. 

These six organs are: — (1) eye (2) ear (3) nose 
(4) tongue (5) body (6) mind. Rise of mental and 
material body is the cause of six organs. The cessation 
of mental and material body is the prevention of six 
organs, this eight-fold path is the means of the preven- 
tion of six organs.” 

Note, — The Doctrine of the Buddha by George 
Grimm says, “ By rupa he means body consisting of 
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inorganic matter and by ndma the faculty of sensation, 
perception, of thought, of contact, of attention and so 
on. The meaning of ndma rupa is that of a body capa- 
ble of life. Ndma rupa is six-sense-machine. Nama 
kaya — mental body. Rupa kaya — material body^” 

(12) STUTCT 

^T5T R i (d sTTiRTT 
M^UH T p r W, %rRT, ’'1^^ 

iT?T ^mfjT ^frnfsT ^ f^irR 

5TTWT f%?rR *TW^ 

arf^r^f iTRt ^TTJRq irifirsft 

“ Ndma rupancha pajdndti^ ndma rupa-samu- 
dayancha pajdndti, ndma rupa nirodhancha pajd 
ndtif nama rupa nirodha-gdmini pati padancha pajd 
ndtif vedand, sanjnd, chetand, phasso, manasi-kdrOy 
idum vuchchate ndma ; chattari mahd hhutaniy chatu- 
nnam cha maha hhutani updddya rupam, vijndna 
samudayd ndma rupa samudayOy vijndna nirodhd ndma 
rupa nirodho, ayameva atthangiko maggo ndma rupo 
nirodha gdmini pati padad' 

“ (A right believer) knows the ndma rupa, the 
cause of ndma rupa, the cessation of ndma rupa, the 
means of cessation of ndma rupa. Feeling, perception, 
thought, contact, mind-notions are called ndma. The 
four great elements are earth, water, fire and air. The 
body is due to these four elements. The rise of con- 
sciousness is the cause of ndma rupa. The cessation 
15 
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of consciousness is the cessation of Ndma rupa. This 
eight-fold path is the means of the cessation of itdnia 
rupa. 

Note . — Here the ndma of the Buddhist philosophy 
includes all the worldly conscious thought-activities 
and impure knowledge. Ndma rupa means a group 
of all the worldly conditions. According to the Jain 
literature also all the impure modifications of body 
and consciousness or the soul are what is called the 
world. The destruction of all this world is Nirvana 
just as destruction of Ndma rupa is Nirvdna in the 
Buddhist philosoph}’. Both the Jain and the Buddhist 
philosophies are agreed upon this point w ith difference 
only in name. 

f^nrpN- i niH i Pi fgwur- 

(0 {^) ^ (^) 

W f^?rR («) ^ {%) JTHt 

firyR f^rR 

ai’smw n r ftfi r 

“ Vijndnancha pajdndti vijndna samudayancha 
pajdndti, vijndna nirodhamcha pajdndti, vijnana- 
nirodha-gamini pati padancha pajdndti ; chhaya ime 
vijndna kdyd (1) chakkhu vijndnam (2) sota vijndnam 
(3) ghdna vijndnam (4) jihva vijndnam (5) kdyd 
vijndnam (6) mano vijndnam Sankara samudaya 
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vijndna samudayo, sankara nirodho, vijndna-nirodho 
ayameva atthangiko maggo vijnana nirodha-gamini 
pati pada^ 

(A right believer) knows the (impure) conscious- 
ness, the cause of the consciousness, the cessation of 
the consciousness, the means of the cessation of the 
consciousness. These six are the spheres of con- 
sciousness : T) consciousness due to eye (2) to ear 
(3) to nose (4) to tongue (5) to body and (6) to mind. 
Rise of mentations is the cause of consciousness, 
cessation of mentations is the cessation of conscious- 
ness. The eight-fold way is the, means of cessation 
of consciousness. 

Note, — Here sankhdra is translated as mentations, 
while Woodward in his book “ Some Sayings of the 
Buddha ” translates sankh^tra as activities which make 
karmas. It appears that this sankhdra or sanskara 
is the link of acquisition of (impure) consciousness in 
the fresh body. This sanskhara may be taken to be 
the group of past karmas. 

MyT5nT% vrsirnif^ imK 

*TT^ «rsTRif^ 

^ ^ (^) ^ {^) ^ {\) 

(14) “ Sankhdrancha pajdndti, sankhdra-satnu- 

dayancha pajdndti, sankhdra-nirodhancha pajdndti, 
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sankhara-nirodha’gdmini pati padan cha pajd ndfi, 
tayo inte sankhdrd : — (1 ) Kdya sankhdro (2) vachi 
sankhdro (3) chitta sankharo Avijjd samudaya san- 
khdrd -samudayo, avijja-nirodha sankhard-nirodho, 
ayameva atthangiko inaggo sankhara-nirodha-gdmini 
pati-padd'' 

‘‘ (A right believer) knows the sanskara, the cause 
of sanskara, the cessation of sanskara, the means of 
the cessation of sanskara. These three are the 
sanskaras : (1) body sanskara (2) speech sanskara 
(3) mind sanskara. Rise of ignorance is the cause of 
sanskara. Cessation of ignorance is the cessation of 
sanskara. This eight-fold path is the means of 
cessation of sanskara.'' 

(15) trsrT5m% 

MsiHift 5:^ 

STRRT 3TT^ fsRt^lT 3Tf%- 

3T^ sTfRT^ 

q feq ^ t. 

“ Avijjancha pajdndti ; ccvijja sainndayancha 
pajdndti, avijja-nirodhancha pajdndti, avijja-nirodha- 
gdmini pati padancha pajdndti dukkhe ajnanam, 
dukkha samudaya ajnanam dukkhe -nirodhe -ajnanam, 
dukkha-nirodha-gamini pati paddy a ajnanam ay am 
vuchchate avijja dsava samudayd avijja samudaya 
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dsava-nirodha avijja-nirodho, ayam cha afthangiko 
inaggo avijja-nirodhe gamini pati pada^' 

(A right believer) knows the ignorance, the cause 
of ignorance, the cessation of ignorance, the means of 
the cessation of ignorance, ‘not knowing what is pain, 
what is the cause of pain, what is the cessation 
of pain, what is the means of cessation of pain is 
ignorance. Rise of asavas (impure thoughts) is the 
cause of ignorance, cessation of asava is the cessation 
of ignorance. This eight-fold path is the means of 
the cessation of ignorance. 

(16) 

3Tf^- 

unit 

'tfe’TfT 3TT^ 

^g» T d l-S^ 

^ STHTHt I 

“ Asavancha pajdndti, dsava-sumudayancha pajd 
ndti, dsavanirodhancha pajdndti ; dsava-nirodha-gamini 
pati padancha pajdndti Tayo inie dsdvd : — Kdmasavo, 
bhavdsavo, avijjdsavot avijja samudayd dsava samu- 
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dayo ; avijjd nirodha-asava-nirodho, ayameva atthangiko 

maggo dsava nirodha-gdmini pati padd Evam 

dsava-nirodha-gdmini patipadam pajdnati, so savcaso 
rdgdnusayam pahdya patighdnusayam pati vino 
detvd asmiti ditthi mdninusayam sammu hanitwa 
avijjam pahdya, vijjam uppadetwd dittheva dhamnie 
dukkhassa antakaro hoti-ettdvatd ariya sdvako samma- 
ditthi hoti ujagatd ssa ditthi avechap pasddena saman- 
ndgato, dgato imam saddhammam tiJ*' 

“(A right believer) knows the dsavas, the cause 
of the dsavas, the cessation of the dsavas, the means of 
the cessation of the dsavas. There are three dsavas : — 
sense desire, desire of birth, entanglement in ignorance. 
Rise of ignorance is the cause of dsavas. Cessation 
of ignorance is the cessation of dsavas. This eight-fold 
path is the means of the cessation of the dsavas. Thus 
he, who knows the path of the cessation of the dsavas, 
having removed the dirt of attachment, has destroyed 
the dirt of hatred, having removed this pride of “ I am ” 
(such and such), having cut off ignorance, having 
acquired knowledge, ends the miseries even in this very 
life. Thus an Arya srdvaka is a right believer, and his 
view becomes right, he maintains firm belief, and he 
knows this True Dharma (the Path of Liberation).” 

Note. — This samma ditthi sutta describes the 
means of checking the following things : — (we may 
count the thirteen things from reverse side) — (1) dsavas 
(2) ignorance (3) sanskdra of mind, body and speech 
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(4) six spheres of consciousness (5) ndma rupa, (6) six 
sense-organs (7) six sense-contacts (8) six sense-feel- 
ings (9) desire for six sensual objects (10) four grasp- 
ings (11) condition of existence (12) birth (13) old 
age and death. These thirteen things are in succession 
the cause of the following. 

In this sutta, firstly (ten) 10 harmful and 10 
useful natures, then four kinds of nutriment have 
been said. Desire has been said to be the cause of 
four kinds of nutriment. Then seven kinds of pain 
have been said and there cause is assigned to three 
kinds of desire. A right believer should know all 
these rightly. 

It should also be considered here that asavas have 
been said to be the cause of the remaining twelve things 
said above in succession and those asavas are three : 
(1) desire for senses, desire for birth, and entanglement 
in ignorance. Again ignorance alone is said to be 
the cause of these three kinds of asavas. It there- 
fore shows that ignorance is the cause of asavas and 
asavas are the causes of ignorance. 

Not to know pain, cause of pain, cessation of pain 
and means of cessation of pain is ignorance. Pains are 
seven in number : (1) birth (2) oldness (3) desease 
(4) death (5) sorrow', weeping etc. (6) not to have the 
desired things and (7) five root-spheres of bodv, feeling, 
sensation, mentation and consciousness. 
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The cause of these pains has been said to be desire. 
That desire is of three kinds : desire for sense-enjoy- 
ments, desire for birth, and desire for riches or for 
not taking birth. If desire is destroyed, all pains are 
ended. 

The purport of all this above description is this 
that ignorance is the root-cause of constant wanderings 
in the world. The means of removing ignorance and 
with it, all its family is to follow' the eight-fold path. 

The Buddhist literature is full of references to 
this Path. 

Buddha Chary a Hindi page 126 Maha suti patthana 
sutta of D. N. 2 : 22. 

From the above Hindi description this 8 fold 
path is described below : — 

“ (1) Samyak dristi — To know rightly and with 
full belief — the pain, its cause, its prevention and means 
of its prevention. 

(2) Samyak sankalpa — firm determination of being 
rid of karmasy of being free from enmity, of following 
non-injury. 

(3) Samyak Vachana — to give up falsehood, back- 
biting, harsh speech and chattering. 

(4) Samyak Karmdnta — to save himself from 
injury to living beings, from taking anything not 
given, from wrong sexual ^enjoyment. 

(5) Samyak Ajiva — to have right livelihood and 
to relinquish unjust one. 
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(6) Samyak Vyaydma — to strongly resolve^ try, 
labour, and control for not having harmful thought- 
activities which have not yet arisen, to resolve etc. 
to give up the harmful thought-activities already 
arisen, to resolve etc. to have useful thought-activities 
which have not arisen, and to resolve and labour for 
maintaining the useful thought-activities which have 
already arisen, and to improve them, meditate upon 
them, and to lead them to perfection. 

(7) Saniyak Smriti — remembrance of the impurity 
etc. of the body and not to have grief or greed for it. 
In the same way having recollection of truth of feelings^ 
mind-notions and other conditions. 

(8) Samyak Samddhi — Here the Monk, having 
freed himself from sense-desires and harmful thought- 
activities meditates upon the first kind of concentration 
which is full of love and happiness having been produced 
by right argument, right thinking and self-discrimi- 
nation, (2) then he, on getting subsidence of argument 
and thinking, acquires the second kind of concetttratiort 
full of love and happiness caused by internal . peace, 
steadiness of* mind, freedom from intellect and thinking 
and selfrabsorption, (3) then he, on being non-attached 
to any sort of love, and on having 'recollection of truth 
and being experienced, acquires the third kind of 
concentration in which happiness is realized. Siich a' 
monk is called non-attached, full of recollection and 
walker in happiness by the learned, (4) and then at last 

16 
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he, on giving up pleasure and pain, on removal of good 
and bad mentality, acquires the fourth concentration 
which is without pain, without pleasure, full of purity 
of recollection of non-attachment or equanimity '' 

It is necessary to know more about the 7th path 
Samyak Smriti, therefore it is described as below : — 

Majjhim NikAya tenth sutta Satipatth^na. Its 
purport is here given : 

3Tr«I *TOPT 

^ ’Tgpn ^sTfr^t fSf (0 ^ 

aimHt ^’TsiRt 

f^f^. sTprrft 

STPTT'ft. 

“ Bhagavd etadavocha : — Ekdyano ayam maggo, 
sattdnam visuddhiyd soka paridavdnam satnati 
kkamdya, dukkha domanassdnam attha gamdya, jha~ 
ya^sa adhigamdya, nibbanassa sakisakiriyaya, yadidam 
chattaro satipatthana-Katame chattaro : — idha bhik- 
khave (1) Kdye Kayanu-passi viharati, dtdpiy sampa- 
jdno, satimd, vineyya lobe abhijjha do-tnanassam ; 

(2) Vedandm vedananupassi viharati dtdpi (3) chitte 

chittanupassi viharati dtdpi ; (4) dhamniesu 

dhammanupassi viharati dtdpi ” 
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Bhagavan said thus : — This is the one path for the 
purification of the beings, for removal of sorrow, weeping 
etc., for casting away pain and mental griefs, for know- 
ing the truth, for realizing Nirvandy — and that is the 
four kinds of steadfastness in recollections : — What are 
the four ? — The monk roams seeing his body as body 
only, knowing feelings as feelings only, seeing mind 
as mind only, knowing different conditions as con- 
ditions only. He must be active, conscious, full of 
recollection, removing greed and mental bad thought- 
activities. The mode of recollection of thesef four has 
been given in the sutta in detail, here its translation 
in short is given : — 

I. Meditation upon the body : 

(1) The monk, having entered into a forest and 
sitting in a posture (Palyknk^sana) attends to his mouth ; 
when breathing strong or mild, he may know it such 
and think that this body has nature of the rise and 
decay, one should have no attachment with it. There 
is nothing in this body which is liable of being adopted. 

(2) When walking, standing, sitting, sleeping, or in 
any kind of movement of body, the monk should always 
be careful, 

(3) When going near or far, seeing here and there, 
spreading arms and legs, wearing clothes, taking four 
kinds of food as eatable, drinkable, tastable, and lickable, 
casting away refuse, sleeping, awaking, speaking and in 
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silence etc. activities, the monks should be aware of all 
these and be careful in them. 

X4) Then the monk may meditate that this body 
from head to foot, fron> foot to head is altogether full of 
filth, bones, blood, flesh, fat, perspuration, spitting, filth 
of nose, impurities etc. ; just as a soak is full of different 
kinds of corn-seeds, a clever man knows them separately 
as pulse, rice, wheat etc., so he may know the nature of 
every part of the body separately. 

(5) Then he meditates that this body is made 
up of the elements earth, water, fire and air. 

(6) Then he thinks that this body is sure to be 
destroyed once and to become a dead body. . 

(7) Then he considers that this body when dead is 
liable of being eaten by eagles, crows etc. 

(8) Then he meditates that the body when dead 
will be broken into parts of head, legs, arms etc. 
separately. 

Then he thinks that this body will once be 
grounded and mixed into ashes. 

Thus he becomes unattached with the body. 

II. Meditation upon feelings : — 

The monk knows, when he is feeling pleasure or 
pain and when there is neither pleasure nor pain. He 
properly ascertains the nature of the world pleasure 
and pain, strong and mild and also knows their internal 
and external features and their causes — knowing thus 
disinterestedly, he does not believe them to be useful. 
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III. Meditation upon mind. 

The monk knows the attached mind as the attached 
one and non-attached mind as non-attached one, the 
mind with hate as one with hate and mind without 
hate as one without hate, the deluded mind as one with 
^elusion, the delusionless mind as one without delusion ; 
the steady n)ind as the steady and unsteady mind as 
unsteady ; the mind in grandeur as in grandeur and the 
mind without grandeur as without grandeur. In the 
same way he recognises the charitable mind, unchari* 
table mind, peaceful mind, non-peaceful mind, passion- 
less mind, passionful mind, — whatever be the nature 
of mind, he knows its internal and external features — 
knowing thus the nature of the thing, he does not 
identify any one with himself and does not grasp any 
one in this universe. 

IV. Meditation upon the nature of conditions, 

1. Meditation upon the five impurities (Nivarana): — 
(1) Sensual desire (2) enmity (3) dullness (4) restless- 
ness and grief (5) doubt. Concerning these five, the 
monk meditates if they are found in him or not. If they 
are found, he knows such ; if they are not found, he 
knows such ; if they are not in him, he recognises how 
they can be produced ; and if they are in him, he knows 
how to get rid of them, He also knows the way how 
not to let them again re-appe^r on their once dis- 
appearance. He is properly aware with the internal 
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and external features of these five impurities. He 
knows the way how they arise and how they are 
destroyed. 

2. Meditation upon five root spheres. 

{Upadana skhandha). 

The monk recognizes the nature, the cause of 
arising, and the cause of destruction with regard to 
body, feeling, sensation, mentation and consciousness. 
He knows their internal and external feature. 

3. Meditation upon the six internal and external 
sense-organs (ay at ana). 

The monk recognizes the eye, the object known 
through the eye, and the impurity of attachment pro- 
duced in connection with these two ; he also knows 
how the attachment can arise and how to destroy it 
if it has arisen, also knows the way how it may not 
again rise after its destruction once. In the same way, 
he recognizes all about ear, nose, .tongue, body and 
mind. 

4. Meditation upon seven modes of attaining true 
knowledge (Bodhi anga). 

The monk recognizes if he has within himself the 
recollection of true knowledge ; if he has it, he knows 
such ; if he has it not, he knows such. He also knows 
how to produce it if it is not in him, and how to 
keep it firmly if it has arisen in him, and how to 
advance it to its completion. In the same way he 
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meditates upon the other six modes (1) thought of 
Dhartna or piety (2) energy (3) love (4) peacefulness 
(5) equanimity or concentration (6) non-attachment. 

5. Meditation on four Ary a truths. 

The monk rightly knows the nature of pain, its 
cause, cessation of pain and the means of cessation 
of pain. 

As to the 8th path Samyak Samadhi four kinds 
of concentration have been mentioned. But there are 
other concentrations also after them. For them see 
Majjhim Nikaya 8th sallekhana sutta. 

The other improved concentrations according to 
Sallekhana sutta are the following : — 

(1) Akdsa-dnantya-dyatana^ to have concentration 
on pure infinite space. 

(2) Vijhdna-dnantya-dyatana — to have concentra- 
tion on infinite consciousness. 

(3) Akinchanya dyatana — to have concentration 
that nothing belongs to me. 

(4) Naiva Sanjnd nd sanjnd dyatana to con- 
centrate that there is neither name nor any nameless, 
neither any sensation nor [any non-sensation. This 
last concentration leads to Nirvdna, it appears. 

As has been said above, the root cause of worldly 
wanderings is ignorance. We may give some more 
quotations from the Buddhist works to show the path 
of Nirvana, 
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(4) “ The doctrine of the Buddha ” by George 
Grimm, page 287-288. Ignorance is the basis of the 
whole chain of suffering. Ignorance is the deep night 
where-in we here so long are circling round (sutta 
nipata on P. 730). 

If ignorance is abolished, thirst and together with 
it all causuality is up-rooted for ever, those who haVe 
vanquished delusion, and broken through the dense 
darkness, will wander no more. Causuality exists no 
more for them (Itivuttaka 114). In dependence on 
ignorance avidya, arises organic process of senses ; in 
dependenqe on them, arises consciousness vijndna ; in 
dependence on vijndna arises corporeal organization 
Ndmarupa, in dependence on Ndmarupa arises six 
organs of sense Sata dyatana^ then contact phasdy then 
sensation Vedana, then thirst trisna, then grasping 
upadana, then becomig bhava, then birth jati, then old 
age, death, sorrow, lamentation, pain, grief, despair 
(Udan 1 37). 

Note. — The eight-fold path described above has its 
root beginning with Sarny ak-darsana, right view. 

The correct view is the very first element of the 
path constructed by the Buddha for the annihilation of 
suffering. He himself calls it ditthi or right view. 

The same book shows the necessity of right con- 
centration p. 394, Contemplating and conte.mplating 
we will purify our deeds ; contemplating and con tern- 
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plating we will purify our thoughts. Thus Rahula, you 
ought to exercise yourself (M. I. P. 420). 

(5) Sacred Books of the East (1881) Vol. X, Tran- 
station of Dhammapada. 

The path of Nirv&na is said in Chapter XX. 'Page 
273. The best of way is the eight-fold ; the best of 
truths, the four words (pain, its origin, its destruction, 
its way) ; the best of virtues passionlessness ; the best 
of me-he who has eyes to see. 

Page 276, You yourself make an effort. The 
Tathagatas are only preachers. The thoughtful who 
enter the way are freed from the bondage of Mara. 

Page 277. All created things perish ; he who 
knows and sees this, becomes passive in pain ; this is 
the way of purity. 

Page 308. He alone who, without ceasing prac- 
tices the duty of sitting alone, and sleeping alone, 
subdues himself, will rejoice in the destruction of all 
desires alone, as if living in a forest. 

(6) Sutta Nipdta translated by V. Fausboll (1881). 

1. Kdsi bharadvdja Sutta. 

(2) Bhagwan said : — 

** Faith is the seed, penance the rain, under- 
standing my yoke and plough, modesty the pole of 
the plough, mind the tie, thoughtfulness my plough- 
share and goad. 

17 
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(3) I am guarded in respect of the bod}, I am 
guarded in respect of speech, temperate in food ; I make 
truth to cut away (weeds), tenderness is my deliverance. 

(4) Exertion is my beast of burden, carrying (me) 
to nibbana, he goes without turning back to the place, 
where having gone, one does not grieve. 

(5) So the ploughing is ploughed, it bears the fruit 
of immortalit) , having ploughed this ploughing orte is 
freed from pain.” 

II. Kulavagga (1) Uttham Sutta 4/333. Indolence 
(Pamdda) is defilement, continued indolence is defile- 
ment, by earnestness (appamdda) and knowledge let 
one pull out his arfow'. 

(6) Gar4 sutta (attha vagga IV). 

9/812. As a drop of water does not stick to a 
lotus, so the muni doss not cling to anything, namely to 
w hat is seen, heard Or thought. 

The Pali w ords are : — ‘ 

Uda vindu yathdpi pdkkhare-padme ydthdpi na 
lippati, 

Evatn muni nopalippdti yata idam dittha sutam 
mutesu fvd. 

III. Tuvaluka sutta. 

2/916. Let him completdy cut off* the root of 
what is called Papancha (delusion), thinking I a,ip 
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wisdom ” so said Bhagawata — ‘ all the desires that arisef 
inwardly, let him leatn to subdue them, always being 
thoughtful.’ 

6/920. As in the depth of the sea, no wkve i^ 
born, (but as it) remains still, so let the Bikkhu be still, 
without desire, let him not desire anything whatever. 

V. Parayan vagga (4) Pannava manava pukkha. 

6/1047. Having considered everything in the 
w6rld, O Pannava, so said Bhaghavata, — he who is not 
defeated anywhere in the world, who is calm without 
the smoke of passions, free from Woe, free from desire, 
he crosses over birth and old age. 

(14) Udaya manava pukkha. 

3/1106. The deliverance by knowledge, which is 
purified by equanimity and thoughtfulness and preceded 
by reasoning or Dhamma, I will tell thee the splitting 
of ignorance. 

Its Pali text is : — 

anniTT 

STTBff^ 

Upekkha sati sanstidham, Dhamma takka Pure 
javam, anjid vimokKham prahru mi, avijjdya pabhe- 
datiam. 

(15) Akadandk sutta (atthaka vagga). 

20/984. The muni does not reckon himself 
amongst the plain, nor amongst the low, nor amongst 
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the distinguished ; being calm and freed from avarice, 
he does not grasp after, nor reject anything.” 

(7) “ Path of Purity ” Visuddhi Magga by Buddha 
Ghosh. 

P. 63. “ Whence can there be true happiness to 

him of broken virtue, who does not forsake sensual 
pleasures, yielding sharper pain than to embrace a mass 
of living fire.” 

P. 161. “ Where darkness exists, there is no 

lamp-light, so the concentration does not arise in the 
presence of sensual desires.” 

P. 494. “ Monks, I do not perceive any one state 

which is so great an offence as wrong view. Wrong 
views are supreme offences.” 

(8) “ Manuscript remains of Buddhist literature in 
E. Turkestan ” by A. F. Rudolf — Heornele (1916). 

4. Vinaya text : — 

ar^ a^srsrr- 

sn^nf^ Mam 

“ SannisUavyam samprajd nena gantavyam sam* 
prajd nena sthd tavyam samprajd nena nisitavyam 
samprajd nena bhaktavyam upasthiti smriti nd avi- 
ksipta chittena prasd dikena iryupatha-sampannena 
susam vrittena yugantarapreksina sa gouravena.^^ 
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‘‘ One should sit, go, stand and eat after right 
understanding, keeping recollection, with steadfast 
mind, being glad, with control, should walk, seeing 
earth 4 cubits forward, with thoughtfulness.” 

(7) Suvamdprabha Sfotra, 

^ i 

Hn nt i --g q nigP g 4 II 

^ ^ f^ggjRif^raiTm ii 
ft *n4 i w (4^R q» ^ I 

5^ in^r gi^nm ?mT%?r«r ii 

g:giigfgigr ^rlrar ^«r ii 

««l%8 l 

4*^ gRJTPiT^ii 

Ayascha Kayo yathd mnya grdmah, sadgrdina 
chauropama indriyani, 

Tanyeva. grdma nivasanfi sarve, nd te Vijd nanti 
para^arena 4. 

Chaksvendriyafn rupa gatesu dhavati, srotrindriyam 
sabda vicharanena 

Ghrdnendriyam gande vichittra hdri, jivhendriyam 
nittya rasesu dhdvate 5. 
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Kayendriyam sparsa gatesii dhdvaii, manendriyam 
dharma vichdranena, 

Sadendriyaniti parasparena svakdm svakam visaya 
mand ti krdntdh 6. 

Chittam hi mdyopuma vh^ncMgacha^ sadf^uiriyam 
visaya -picharnatn cha^ 

Yathaiva naro dhdvati sunya grdnie, sad grama 
chaiirebhi samd sritancha 7. 

Chittam yathd sad visaya hitancha prdfdnate 
i^riya gocha rancha^ 

Rupescha sahdascha tathaiva gdndho rfisasQha 
sparsa statha dharma gocharam 8. 

Chittam hi sarvatra sadendriyesu sakunire^a chgla 
mindriya sampravistham, 

Y ant ram cha yantrindriya sanskrittan cha na ehen- 
driyam kurvatu jnana matmakam', 9. 

“ This body is like a lonely village, the six^ 
organs are like the village thieves. These senses, reside 
in this village of body, but they do not know each other. 
The organ of eye runs to see the cdlour, ear khbws 
sounds, nose kriows many Kinds of smell, the tongue 
goes to know different tastes, the body-sense runs to the 
objects df touch and mind-sense engages in thought of 
conditions ; these six sense-organs do not go against 
their own respective objects. This mind is feeling like 
deceit, is entangled in the objects erf" six senses, as a 
man goes in a lonely village and is captured by the six 
village thieves. This mind knows the objects of six 
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sensed. ' ^ I'his* flies to them like a bird. Mind is a 
machine, which is engaged by the senses. You should 
not let it go to the senses but engage it in the self- 
knowledge.” 

> ^ ' (Sy Ratna rasi sutra. 

snjTT siiwWf 

Samddhih drydnam dhvajd, prajnd 
dhvaja, vimuktih drydnam dhvajd, vithukti 
nam dry and m dhvajd. 

Concentration is the flag of the Aryas, selLdis- 
crimination is the flag of the Aryds, deliverence is the 
flag of the Aryds^ perception and knowledge of deli- 
verance is the flag of the Aryds,'' 

Sacred Books of tire Bteddhisii Vb/. ft I by^ T. W. 
Rhys Daikd$. (1^10) Dig', Nikr IL Maha mdassan 
s^ttanta. 

P. 194. How transient are all compound things ; 
Growth is their nature and decay ; 

They are produced they are dissolved 
again, i 

To bring them into full subjection that is 
6/m, 
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PATH OF LIBERATION IN THE JAIN 
SCRIPTURES. 

As the eight-fold path has been said to be the 
means of liberation in the Buddhist scriptures, so the 
three-fold path has been said to be the means of Nirvana 
in the Jaina Scriptures. 

This three-fold path is contained in the eight-fold 
path and vice versa. This three-fold path is -^called 
Ratnatrya Dharma or the Truth of the three gems. It 
is a combination of Sarny akdarsana^ right view or belief, 
Samyak jndna, right knowledge, Samyakchdritra^ right 
conduct. 

The Jain Saint Kunda Kunda Acharya says in 
Samayasdra : — 

^iTfoiT I 

Damsana ndna charittdni, sevi davvdni sahuna 
nichcham, 

Tani puna jam tinnivi appdnam cheva nichchhayado 
19. 

“ A monk must always follow right belief, right 
knowledge and right conduct ; from the real stand-point, 
know these three to be the self only.” 

Jain philosophy, when it describes a thing from 
the practical point of view, analyses it into kinds and 
divisions ; but when it describes a thing from the real 
stand-point, it thinks of it as an indivisible whole. 
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Therefore from the practical stand-point, the path is 
three-fold, but from the real stand-point, it is the self 
only. 

When one’s own self is believed in and known as 
it is in its own essence and is realised as such— then 


pure concentration of one’s own self appears, 
the real three-fold path or the self itself. 

Sri Umaswami says in his Tattvartha sutra : 





It 


is 


Samayag darsana jndna chdritrdni inoksa 


mdrgah L 

Combination of right belief, right knowledge and 
right conduct is the way to liberation.” 

This three-fold path has been described in all the 


Jain Sacred Books. 

Out of the eight-fold path of the Buddhist philo- 
sophy, Samyakdristi or right view and Sarny ak-sankalpa 
or right determination are included in Sa my ag- darsana 
or right view and Sarny ag jndna or right knowledge of 
the Jain philosophy ; while Sarny ak vachan, right 
speech, Samayak Karmdnte, right action, Samyak djiva 
right livelihood, Samyak vyaydma right effort, Samyak 
smriti right mindfulness, Samyak samddhi right con- 
centration, these six are included in Samyak chdritra 
right conduct of the Jain philosophy. This fact will be 
known clearly from the description given further. 

L Samayak darsana or Samyak-dristi Right 
belief or Right view. 


18 
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The Jain scriptures describe right belief with 
knowledge as Samyak darsana. From the practical 
point of view , it is necessary to have firm belief in the 
seven principles. Umaswami says in Tattvdrtha 
sittra : — 






Tattvdrtha sraddhanatn samyag darsanam L 2. 
Jivajivasravabandha sanvara nirjara moksastattvain /. 4. 


“ Belief in the seven principles as they are, is 
called right belief. The principles are soul, Ajiva 
non -soul, Asrava inflow, Bandha bondage, Samvara 
checking, nirjara shedding, Moksa liberation.” 


All the modifications and objects of this universe 
come under the first two principles, soul, and non-soul. 
Ndma rupa of the Buddhist philosophy is included in 
these two principles. Feeling, perception, mentation, 
consciousness are found in the impure soul, while body 
is included in non-soul. Just as in the Buddhist philo- 
sophy, the knowledge and belief in the pain, its cause, 
its cessation and the w ay of its cessation is Right View ; 
so also in the Jain Philosophy pain and its cause are 
described by the two principles Asrava inflow and bandha 
bondage, while the cessation of pain is the Moksa or 
liberation and the means of cessation is included in 
Samvara, checking and Nirjara, shedding. 
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It will be noted that in the Jain Scriptures, these 
principles are described according to the root-meaning 
of their words as per Sanskrit composition, Asrava 
means '' Asravati yat ” — that which comes is asrava. 
“Yena asravati tat” — that through which comes is 
asrava. 

Karmic molecules, which are very fine particles of 
matter and which cannot be perceived by any of the 
five senses, do come near the soul by attraction ; their 
coming is asrava. 

The good and bad activities of mind, body and 
speech are the causes for the inflow' of karmic matter, 
therefore they are also called Asrava. Inflow of karmic 
matter is called dravya dsarva material inflow or objec- 
tive inflow while its cause is called bhdva dsarva or 
subjective inflow. Likewise the fine karmic matter 
bound with the mundane soul is called Dravya handha, 
material bondage or objective bondage. 

The thought-activity causing this material bondage 
is called bhdva bandha subjective bondage. Karmic 
matter which is prevented from inflow is called dravya 
samvara or material checking or objective checking, 
while the thought-activity which checks the inflow is 
called bhdva samvara, subjective checking. Karmic 
matter which is shed off is called dravya nirjara 
material shedding or objective shedding, while the 
thought-activity which causes shedding is called bhdva 
nirjara or subjective shedding. Total freedom of soul 
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from karmic matter is called Dravya tnoksa material 
liberation or objective liberation ; while pure thought- 
activity which removes all the karmic molecules is 
called bhava tnoksa or subjective liberation. 

The Buddhist literature has clearly described the 
subjective inflow, bondage, checking, shedding and 
liberation, while the objective inflow, etc. have been 
dealt with in a vague manner. It appears that the 
ordinary public will not understand easily the details of 
the material inflow etc. and perhaps this consideration 
has prevented them from being clearly and explicitly 
dealt with. 

The Jain philosophy has described the subjective 
inflow and subjective bondage, i,e,, causes of inflow of 
karmic matter and their bondage as follows : — 

Mitthyd darsandvirati pramdda-kasaya yoga 
bandha hetawah 1/8. 

The causes of bondage (and inflow) are (1) Mitthya- 
darsana or Mitthva drista, i.e., wrong belief in the true 
principles (2) avirti not to restrain from hitnsa injury, 
Asattya falsehood, steya stealing, abrahma unchastity, 
parigraha thirst for worldly possessions (3) prdmada 
carelessness or indifference to useful thoughts leading to 
Nirvana^ (4) Kasava passions, anger, pride, deceit 
and greed (5) yoga activities of mind, body and speech. 
These five are both the subjective inflow and subjective 
bondage. 
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The Jain saint N4gas6na says as follows in his 
T attvdnusdsana about wrong belief and bondage ; 

II ^ II 

^ II « II 

^^T I^V ^ II K II 

W?r #vi: wr ?r: ^f#T: «4Uq< I 

4^KI<f>Avi^ :^ w r ^ stf%:5«igi^«r: II % II 

I 

^ II \» II 

g T ^ IOIT ^ W II C II 

55(^1^ I 

w; i 

sfiTR ?5RT?n^rr^ f*r«?nirTS!^ ii I® ii 

ys»W ^ rai%« T? I 

^rifs snWi?r: i 

4|4|li^KHM4l4) ^STFsflr ^ ^ I 

WfW: 15^ sw^ II \\ II 

^«^5fTrlfpi5 I 

JTO«i»Rt »m ?f«iT ii ii 
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^ WWf: ^Tr*I^ ftmr: I 

II II 

f»r^wrr3^TTO>Frt^r»^^tra^« ii 
mv^TT jsr: ^s^r^nw ?i*iwt; i 

^•s$t ?iw: a r fi ro vi Tr y gi; H. I'* ii 

firwr: vE?r!% nw: i 

mr ^KPn: snn?T5% ii U ii 

ftn% ^ I 

5!T^t ^ «*T^ ^gS^< T < !l: 5flT3 II H 

Tapa trayopa taptehhyd bhavyebhyah sivasarmam, 
Tatfvam heya mupddeyamiti dvedhdbhyadhddasau 3, 
Bandho nihhandhanam chdsya heyamityupadarsitani, 
Hey am syaddukkha sukhayor yasmdbhijamidam 
dvayam, 4, 

Moksastatkdranam chaitadupadeya-maddhritam, 
Upddeyam sukkam yasmddasmdddvir bhavisyati, 5. 
Tatra bandhah mhitubhyo yah sanslisahparasparam, 
Jivakarmapradesdnam sa prasiddhaschaturvidhah 6. 
Bandhasya kdryah mmsdrah sarva dukkha pra- 
dongindm, 

Dravya kshetrddi bhedena sa chdnekavidhah smritah 7. 
Syurmitthyddarsana jndndchdfitrdni samdsatah, 
Bandhasya hetavo anyastu traydiidmiva vistarah 8. 
Anyathd vasthitesvarthesvanyathaiva ruchirnrindm, 
Dristi mahodaydn moho mitthyddarsanamuchyate 9. 
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Jnanavrityudayd darthe svanyathddhigaind bhramah, 
Ajndnam samsayaschefi mitthydjndna mihatridha 10. 
Vritti inohodaydjjantdh kasdyavasavartinah, 
Yogapravrittirasubhd mitthydchdritra muchire 11. 
Bandha hetusu sarvesu mohascha prdk prakirtitah, 
Mitthydjnanam tu tasyaiva sachivatva masisriyan 12 
Matnihankdran ima nau sendnyau tau cha tatsutau, 
Yaddyattah sudurbhedo mohavyuhah pravartate 13. 
Sasva dandtmiyesu svutanupramkhesu karma janitesu, 
Atmiydbhini veso mama kdro mama yathd dehah 14. 
Ye karma krita bhdvah paramdrtanayena chdtmano- 
bhinnah, 

Tatrdtmdbhiniveso ahankdroaham yathd nri patih 15. 
Mithydjndndnvritdnfndhdn mamdhankdrsambhava, 
Imakdbhydm tu jivasya rdgodvesastu jdyte 16. 

Tabby dm punah kasdyah-syurno-kasaydsch tan mayah 
Tebhyd yogah pravartante tatah prdni vadhddya 17 
Tebhya kanndni badhyante tatah sugati durgati ; 
Tatra kdydh prajdyante sahajdniniriydni cha 18. 
Tadarthd nindriyairgrahnan muhyati dvesti rajyate, 
Tato bandhd bhramatyevam mohavyuhagatah 
pumdn 19. 

“ The principles have been said to be of two kinds 
adoptable and the other avoidable, so that the deserving 
souls, who are suffering by the heat of birth, old age 
and death, might attain the bliss of Nirvdna, 3. 
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Bondage with its cause is avoidable, because it is 
the seed of producing worldly pleasure and pain which 
are themselves avoidable. 4. 

Liberation with its cause is adoptable, because it is 
the seed producing Spiritual Bliss which is adoptable, 5. 

Intermingling of soul and karmic matter owing to 
its causes is bondage which is of four kinds : — Class- 
bondage, duration-bondage, fruition-bondage, quantity- 
bondage. 6. 

The fruition of bondage is wandering in this world 
of many kinds such as material, spacial, etc. causing 
suffering to the worldly souls. 7. 

The root causes of bondage are three, wrong belief, 
wrong knowledge, and wrong conduct, all else is its 
detail. 8. 

Wrong belief is not to believe in the principles 
as they are, on account of the operation of right-belief- 
deluding karma. 9. 

Wrong knowledge is to know the substances 
wrongly or doubtfully or not to care for knowing 
them on account of the operation of knowledge obscur- 
ing karma. 10. 

Activities of mind, body and speech caused by 
passions like anger etc., on account of the operation 
of right-conduct-deluding karmas are said to be wrong 
conduct. 11. 
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Among the causes of bondage, wrong belief is 
the prominent cause ; wrong knowledge is a minister 
to the king Wrong Belief or Delusion, 12. 

‘ I am this ’, ‘ it is mine ’ these two are the sons 
as well as commanders-in-chief of the king Delusion ; 
under their control the army of Delusion acts. 13. 

That which is always other than the self just as 
body and other conditions is due to karmas. To identify 
oneself with them as “ it is mine is just as to believe 
that body is mine. 14. 

To identify oneself with the impure thought- 
activities due to the operation of karmas which do not 
really belong to Self as ‘ I am this ’ ‘ I am the King, 
(is wrong). 15. 

‘ I am this ’ ‘ it is mine ’ these two thoughts arise 
on account of wrong belief with wrong knowledge. 
Attachment and hatred are due to these two. 16. 

Attachment and hatred bring forth passions like 
anger etc. Affected by these passions, mind, body and 
speech, act, and through their actions the sins of 
injury to living beings etc. are caused. 17. 

Through these sins, bondage of karmas occurs ; 
on account of the operation of these karmas, good 
or bad conditions of existence appear, where the beings 
have fresh outer bodies and with them, sense organs. 18, 

There the beings grasp the objects of senses and 
thereby produce delusion, attachment and hatred, 
whereby again bondage of karmas occurs ; thus the 
19 
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mundane soul wanders with the army of delusion in 
this world, 19, 

Note, — From the above description the nature of 
delusion or wrong-belief is clearly evident. It show^s 
that to identify the self, which is really Nirvana in 
essence, with any worldly condition is delusion. 

This wTong belief is of the subjective inflow or 
Asrava or subjective bondage or handha. Right belief 
removes the wrong belief. 

The Jain Saint Amritachandra says thus about 
right belief in Tattvarthasdra. 

^ I 

^ II 

Pasyati svasvdrupam yo jdndti charatyapi 

Darsana jndna char lira trayamdtmaiva sasmritah, 

“ Belief in one’s owm real self is right belief, 
knowledge of it is right knowledge, realization of the 
same is right conduct. Really this self is itself right 
belief, right knowledge and right conduct.” 

Right belief is to believe in the self as it is in its 
essence, while wrong belief is to identify oneself with all 
the other conditions and thoughts foreign to this real self. 

Checking of the subjective inflow and bondage and 
of Vowlessness is caused by practising the full vows 
of non-injury, truth, non-stealing, chastity and non- 
possession. Checking of subjective inflow and bondage, 
and of carelessness is caused by acting carefully, that is 
by observing the five kinds of carefulness, i,e,, Samiti, 
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(1) Iryd samiti — carefully walking after seeing 
the way four cubits forward in the day-light. 

(2) Bhdsha samiti — carefully speaking sweet and 
non-injurious words. 

(3) Eshand samiti — carefully eating pufe food 
given by a layman out of the food prepared for 
his family only. A Monk will not arrange for his 
food himself, nor order any one for it. 

(4) Addna-niksepana samiti — carefully taking and 
putting things so as not to cause injury to any life. 

(5) Pratishdhapand samiti — throwing out bodily 
filth so carefully as not to injure any life. 

Checking of the subjective inflow and bondage 
of passions is caused by following the ten rules of 
piety or Dasa Dharma^ by contemplating twelve medu 
tations^ or dvddasa hUdvana^ by conquering twenty-two 
kinds of sufferings or dvdvinsati parishaha jaya and by 
following five kinds of right conduct or pancha chdritra. 

The Ten rules of piety are : — Uttama Kshamd or 
highest forgiveness, control over anger. 

(2) Uttama mdrdava or highest humility, control 
over pride. 

(3) Uttama drjava or highest straight-forwardness, 
control over deceit. 

(4) Uttama saucha or highest contentment or 
purity, control over greed. 

(5) Uttama sattya or highest truth, refrain from 
false-hood. 
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(6) Uttama samyama or highest self-control, 
restraint of senses and compassionate dealing. 

(7) Uttama tapa or highest austerities, control of 
desire and self-meditation. 

(8) Uttama tydga, or highest charity, to bestow 
alms of food, medicine, knowledge and fearlessness to 
the deserving. 

(9) Uttama dkinchanya or highest non-attachment, 
not to regard any non-self to be one’s own self. 

(10) Uttama Brahmacharya — highest chastity, 
refraining from thoughts of sexual enjoyment. 

The Twelve meditations are : — 

(1) Anitya or transitoriness — All created things 
and modifications are destructible such as riches, family, 
body, pleasure, pain, impure thoughts etc. 

(2) Asarana or unprotectiveness, no one can 
protect us from death and karmic effects. 

(3) Sansdra or worldly wandering, all fhe four 
conditions of existence, hellish, celestial, sub-human, 
and human are full of sufferings and are therefore 
to be avoided. 

(4) Ekatva or solitariness. The self is alone 
respx)nsible for its actions ; alone it is born, alone it 
dies, alone it has to suffer. Its nature is free from 
all non-self. 

(5) Anyatva or otherness. All the good or bad 
karmas, body, different objects, conditions and non -self 
thoughts are other than one’s own self. 
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(6) Asuchitva or Impurity. Body and its con- 
tents are impure ; one should not be deluded by this 
impure body. 

(7) Asrava or inflow. Wrong belief etc., are the 
causes of inflow of good and bad karmas. 

(8) Samvara or checking. Right belief etc., are 
the causes of checking the karmic inflow. 

(9) Nirjara or shedding. Right self-concentration, 
equanimity, and non-attachment are the causes of 
shedding karmas. 

(10) Loka or universe. Universe is uncreated, 
eternal, full of self and non-self substances. It is 
changing on account of conditions, but indestructible 
on account of the root substances. 

(11) Bodhi durlabha. Difficulty of obtaining know- 
ledge. It is very difficult to understand the true path 
and also to follow it. When once it is known, it 
should be pursued carefully and wisely, 

(12) Dharma or the True Path. True path is right 
belief, right knowledge and right conduct. This is the 
means of liberation and perfect bliss. 

Conquering of Twenty-two Sufferings : — 

The sufferings are : (1) Hunger (2) thirst (3) cold 
(4) heat (5) biting of mosquitoes, etc. (6) nakedness 
(7) dislike (8) woman (9) walking (10) sitting (11) 
sleeping (12) abuse (13) beating (14) asking alms 
(15) Failure to get alms (16) disease (17) contact with 
prickly shrubs (18) dirt (19) honour or dishonour 
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(20) conceit of knowledge (21) ignorance (22) slack belief. 
Five Kinds of Fight Conduct : — 

(1) Sdindyiha — equanimity or self-concentration. 

(2) Chedopasthdpand — Recovery of equanimity 

after a fall from it. 

(3) Parihdra Visuddhi — Pure and absolute non- 
injury. 

(4) Sukshma sdinpardya — Slightest passion. 

(5) Y athdkhydta — Ideal and passionless conduct. 

Checking of the subjective inflow^ and bondage of 

of mind, body and speech activities is said to be Gupti 
or restraint of mind, body and speech by engaging 
oneself in self-contemplation. 

All the kinds of subjective inflow or Bhdva asrava^ 
mentioned in the Jaina scriptures, if compared with the 
asravas dealt with in the Buddhist literature will be 
found to agree with one another. 

See Majjhim nikdya savvdsava sutta the second. 

Some purport of the above is given below : — 

qrr gr 

ST ^ «Twn 

Katame, dhamtnd manasi karaniyd : — 

Yassa dhammassa manasi karoto anuppanno 
Vd kdmdsavo na uppajjati uppanno vd 
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Kama savo pahiyati, anuppanno vd bhavd savo 
Na uppajjati, iippanno va bhavd savo pahiydti, 
Anuppanno vd avijjdsavo na uppajjati 
Uppanno vd avijjdsavo pahiyati, ime dhammd 
manasi karniyd.'' 

'' What thoughts should be kept in mind ? : — 

That thought which prevents rising of sensual 
desire already not arisen, and that which destroys 
sensual desire if arisen ; that thought which prevents 
rising of desire of existence already not arisen and that 
which destroys desire of existence if arisen : that thought 
which prevents rising of ignorance already not arisen 
and that which destro3"S ignorance if risen should be 
kept in mind.” 

^ sisr. art 

art 

f^R 3Tf?«IffaTRT (^) 

aTrn (^0 (li) ar^^ sr- 

^TR ('A) aR^R ^ ^TT aT T fi T (^) ^ 

gfrrT . qRRR firTT* ^ aR afnsrf^... 

^ an^PlftarimiR ^ f^f|*R ^|»T55T 

aiHR 5T ^TCRR^SI 

aR 5:ag«»3^a»>ft...a(R 

3R flTlRrf?! JTrRt 
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(20) conceit of knowledge (21) ignorance (22) slack belief. 
Five Kinds of Riffht Conduct : — 

(1) Sdindyiha — equanimity or self-concentration. 

(2) Chedopasthdpand — Recovery of equanimity 

after a fall from it. 

(3) Parihdni Vistuidhi — Pure and absolute non- 
injury. 

(4) Sukshma sdmpardya — Slightest passion. 

(5) Y athdkhydta — Ideal and passionless conduct. 

Checking of the subjective inflow and bondage of 

of mind, body and speech activities is said to be Gupti 
or restraint of mind, body and speech by engaging 
oneself in self-contemplation. 

All the kinds of subjective inflow or Bhdva asrava, 
mentioned in the Jaina scriptures, if compared with the 
asravas dealt with in the Buddhist literature wall be 
found to agree with one another. 

See Majjhim nikdya savvdsava sntta the second. 

Some purport of the above is given below : — 

qq qi 

H qr q^q% vrwr 



Katame, dhammd manasi karaniyd : — 

Yassa dhammassa tnanasi karoto anuppanno 
Vd kdmdsavo na uppajjati uppanno vd 
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Kama savo pahiyatiy anuppanno vd hhavd savo 
Na uppajjati, uppanno va bhavd savo pafiiydtiy 
Anuppanno vd avijjdsavo na uppajjati 
Uppanno vd avijjdsavo pahiyatiy ime dhammd 
tnanasi karniyd»^' 

What thoughts should be kept in mind ? : — 

That thought which prevents rising of sensual 
desire already not arisen, and that which destroys 
sensual desire if arisen ; that thought which prevents 
rising of desire of existence already not arisen and that 
which destroys desire of existence if arisen : that thought 
which prevents rising of ignorance already not arisen 
and that which destroys ignorance if risen should be 
kept in mind/’ 

srsTR. art arftff 

igwar (^) 

arwT {\) 3r?RT arwR («) aTrniT aw- 

^ {'^) aRw?TT ^ 3rr ?f T fi T {%) ^ jir 

ar^ . V^WR f^7 T 4> ^ aw arm^’fft. .. 

^ arf^'^orJm^R 

f^rl^cnt 

?iRR 5T 7ftgir% 3rR?7T 

aw 5:^^g^7hcl...aw ^s^Rr^- 
gw flnRrf^ 7^ 7 1 1 771^ TWRt 
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(0 ^gT ^fl (R) 

{\) #5y5«Rr 'rrmT^- 

Ahosim aham atitam ac\lhi nam bhdvissdmi 

aham andyd tarn addhdnam pachchappannam add 
hdnatn aham asmi — tassa evam manasi karoto-chhannam 
ditthinam annatard ditthi uppajjati, 

(1) atthi me atta. 

(2) natthi me atta 

(3) attand attdnam sanjdndmi. 

(4) attand anattdnam sanjandmi, 

(5) anattana attdnam sanjandmi 

(6) Yo me atta...Kammdnam vipdkam patisam- 
vedeti, so ayam atta nichcho dhuvo sassato avupari- 
nama dhammo. Iti ditthi gatam ditthi gahanam ditthi 
kantdram, ditthi visukam ditthi vikanditum, ditthi 
sanyojanam ditthi sanyoj ana samyutto...na pari mnch-^ 
chati Jdtiydf jard marnena sakehi pari-devehi dukkehi 

domanassehi-upd-ydsehi so idam dukkhanti, yoniso 

manasi karotiy ayam dukkha-samudayoti ayam 

dukkha nirodhoti, — ayam dukkha-nirodha gdmini-pati 
paday tassa evam manasi karoto tini sanyoj ana ni 
pahiyanti. (1) sakkdya ditthi (2) vichi kichchd (3) 
Silabbata para md sod* 

was in past time/’ “I will be in future time,” 

“ I am in the present time ” : — On creating such notions 
in the mind, he will have one of the six (wrong) views 
(1) my soul is (2) my soul is not (3) ‘ I know soul by 
soul ’ (4) * I know non-soul by soul (5) I know soul 
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by non-soul.” (6) ' This my soul which experiences the 
ripehing of karmas is eternal, indestructible and unshake- 
able and has the nature of unchangeability.’ 

Thus arises the net of (wrong) belief, jungle of 
belief, the thorn of belief, the cloud of belief, the-bond- 
age of belief. On account of this bondage of (wrong) 
belief the soul is not saved from birth, old age, death 
sorrow, weeping, pain, grief and miseries. He who 
actually understands this is pain,” this is the cause of 
pain ; this is the cessation of pain ; this is cause of its 
cessation, removes three kinds of dirts (1) identifies 
himself with body (2) doubt engages in vows and rituals 
only. Thus the asrava of wrong' belief should be 
removed by right belief. 

iVofe.— Really Nirvana or the pure soul is realizable 
only ; it cannot be grasped rightly through mind. 
Whatever notions an ignorant soul forms in his mind 
about the soul are not the real facts, about the soul, but 
they are quite against the reality of the soul. In the 
above statement of the Majjhima nikaya six kinds of 
wrong beliefs 'about the soul are described (1) my soul 
is — here the real soul is identified with the impure condi- 
tions of the soul due to ripening of karmas — therefore 
it is a wrong view. (2) My soul is not — here total 
non-existence of soul is maintained. (3) I know soul 
by soul — here also the thinker’s mind grasps the impure 
condition of the soul to be the real soul. He does not 
take the pure and unthinkable soul into his mind; 

20 
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therefore it is also a wrong view- (4) I know non-soul 
by the soul. Here he understands that, he acting 
through mind and senses and thereby knowing others, is 
the real soul. This is also a wrong view. He does not 
consider the pure soul which does not require help of 
senses and mind, but which can know^ all himself and 
others independently. (5) I know soul by non -soul this 
is also a wrong view. He understands that mind and 
senses which are not the soul, can know’ the souL 
(6) My soul which experiences the ripening of karmas 
is eternal and unchangeable. This is also the wrong 
view’, because that impure soul which experiences fruits 
of karmas is not eternal but is changeable. Here also 
the pure soul of Nirvana has not been taken into con- 
sideration. These six kinds of wrong beliefs maintain 
something else than the real pure soul. Whoever 
believes in the Nirvana or the realizable pure soul, he 
removes all these wrong view’s. Then he does not 
identify his pure soul wuth the five spheres, body, 
feeling, perception, mentation and (impure) conscious- 
ness. All his doubts are removed, although he follows 
practical rules of conduct, he believes them to be 
rejectable. He maintains that only pure concentration 
or Satnddhi is adoptable. This is the right view or right 
belief or Samyak darsana. 

In fact such is the statement of the Jain Saints 
also about right belief or Samyak darsana. 
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The Jain Saint Kunda Kunda Acharya says in 
Samayasara : — 

THTt 

uu <7g ^ T or^^JT oNmr nT^«i 
%r^sqraft^fnJTT oigoTiiuiw srfr^rsrNnE^ 

^0T5 q R qr w T. 

Jivassa natthi rdgo navi doso neva vijjade tnoho, 

No pachchayd na kammam no kammam chdvi se natthi 56 
Nevaya jiva tthdnd na guna tthdnd ya atti jivassa^ 
Jenadu ede sacve puggala davvassa pari ndmd 60 

In the pure soul, there is neither affection nor 
hatred nor delusion, neither causes of asrava, nor 
karmas, nor quasi-karmas even. 56. 

Neither there are soul classes nor spiritual stages in 
the soul, because all these at*e the modifications of matter 
only, (because they appear in soul in connection with 
matter). 

Samayasdra Kalasa says the same : — 

Varnddyd vd rdga tnohddayo va chinnd hhdvah 
sarva evdsya punsah. 

Tenaivdntastattvaldh pasyto mi-no dristdh 
syurdristd mekam param sydt 5/2, 

All these colours etc. or affection and delusion etc. 
modifications are other than the pure soul ; therefore 
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while realizing within the self, these are not realized, 
only the highest one is realizable. 

Note. — This pure and highest one is nothing but 
the nature of Nirvana. Thus the subective inflow of 
wrong belief is removed by right view or right belief. 
Jainism and Budbhism are one in this point. 

# 1 ^ 





3Tm^ ^5TT?T <T fi : i 3T gRg^(^ . 

Katatne dsavd samvard pahdtavva : — Bhikkhu 
patisankhd yoniso chdkkhun-diya sainvara sanjutto 
viharati, Sotendiya satmara sanjutto viharatti, Gha- 
nendiya samvara sanjutto viharati, Jihvendiya samvara 
sanjutto viharati, Kayendiya samvara sanjutto viharati, 
Manendiya samvara sunjutto viharati, Assa viharato- 
uppajjeyyum dsavd, Vigatta pari Idhe na honti.'" 

“ What asavas should be removed by restraint — 
Samvara : — 

The Saint, knowing the senses and mind separate 
from his self through self-discrimination, walks under 
restraint of eye-sense, ear-sense, nose-sense, tongue- 
sense, body sense and mind sense. Thus the destructive 
rise of 4savas is restrained.’’ 
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Note,— In the Jain scripture vowlessness is said to 
be the second cause of subjective inflow and its check- 
ing i,e,, by following five vows of nonrinjury, etc. 
Here in the above statement restraint of five senses 
and mind is said to check vowlessness. So it is quite 
right, because restraint of these six senses leads to noti- 
commission of the five sins viz,^ injury etc., due to lust 
and sense-gratification and thus the five vows of non- 
injury, etc. are actually observed. He who has full 
control over his senses, mind, and thought will 
never injure any one, nor speak untruth, not steal any- 
thing, not act unchastefully, nor have attachment for 
possessions. The same idea has been expressed by the 
Jain Saint Sri Umaswami in his Tattwartha Sutra j 6th 
Chapter : — 




r: 


Indriya kasdyd vrata kriyd pancha chatuh pancha 
pancha vinsatisankhya purvasya bhedah^ vi, 5. 


Five senses, four passions, five kinds of vowless* 
ness and twenty-five kinds of activity are the kinds of 
worldly ‘ asrava 


Note, — Here five senses have been said to be the 
main causes of anger, vowlessness, etc. When senses 
are controlled, every other sin is restrained. 
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mrTfrrqr ^ ’7feR?TT^, 

5Tr5i— 

5T Sfl^^ieSTR ?TR^ 

?f^- 

5?Toi^^ ?trr 

3TJRSRT ^ 

^ ^feR m^ r ^iw 

’Tfe 3T^ 3ni%^^ ^- 

3TRRT «R 3IRRT 

5T^ fff 3 TT^ q n fe% ^ dl «75RRT. 


“ Katame dsavj pate sevand pahdtavva : — Bhikkhu 
pati sankhd yoniso chivaram pati sevate yd vadeva 
sitassa — ...Unhassa ..dansa makasa vd td tapa sirim 
sapa samphassanam pati ghdtdya, ydvadeva hri kopin 

patichcha-danattham, vindapdtam patisevati na va 

davdya na maddya na tnanda-naya na vihhusanaya- 
ydwadeva imassakdyassa thitiya ydpandya, vihinsa- 
paritayd brahmacharyd muggahdya. Hi puranam cha 
vidanam patihankhaminavam cha vedanena uppades- 
samiy ydtrd me bhavissati anavajjata cha phasuviharo 
chati,. . .senasanam pati sevati ydvadeva sitassa pati- 
ghdtayd . . . gildna parichchdya bhe-sajja parikkharam 
patisevate...assa bhikkhave apati sevato uppajjeyam 
dsavd vighdtd paritaha, potisevato evam sa te dsvd 
vighata-paritdha na honti-ime dsavd patisevana paha- 
tavva,'* 
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“ What are restrained by careful dealing 

(note : — pati sevana appears to be the equivalent of 
sami^i in Jainism), 

The Monk, knowing himself separate through 
self-discrimination, uses clothes to keep off cold, 
heat, mosquito-biting, air, sun-shine, serpents, etc. 
and for shame ; takes alms not for sport, nor for 
pride nor for glory, but for keeping the body, to be 
saved from injury and to follow chastity ; so that 
old troubles may be removed and new ones may not 
arise and that my journey of life may go on defect- 
less, and I may walk easily. He uses seats and beds 
for the removal of cold, etc., takes medicine for the 
removal of diseases— all these functions are done with 
carefulness ; then those harmful dsavds which would 
have been caused by carelessness would not happen. 

^3Ti|r?:^ 

smraR g rg v rT’ iR tminTTw 



*Ti^ ^ srreraiT srf^rai^RT ” 

“ Katame dsavd adhi vd sand pahddavva^ Bhik- 
khu pati sankhd yoniso khamo hoti sttassa unhassa, 
Jighachchdya pipdsdya d<tnsa makasa vdtd-tapa siritn 
sapa samphassdnanam duruhdnam durdgatdnam 
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vachana pathdnam tippanndnam sdriri kdnatn vedandnam 
dukkhdnatn tippdnam khrdnam katukdnam asdtdnam 
amandpdnam pdna-hordnam adhivdsaka jdtiko hoti^ 
assa bhikkhave anadhi vd sayato,,.no honti,..ime dsavd 
adhi vdsand pahdtawa” 

“ What dsavds are removed by calm suffering : — 

The Bhikkhu, full of self-discrimination, calmly 
suffers cold, heat, hunger, thirst, mosquito-biting, wind, 
sun-shine, touch of serpents, etc., hearing abusive words, 
bodily troubles, hard pains, unbearable to mind and 
other deadly matters ; then he removes all those harmful 
dsavds which would have been caused by his not calmly 
suffering them ; thus dsavds should be removed by calm 
suffering. 

Note : — The Conquering of 22 sufferings described 
in Jainism for the restraint of inflow includes what is 
described above. 

^ 

^ ^ 3RP5R ^ ^ snr^sit ^ 

'?ft55T5T ^ 3 n ^ qi 
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“ Kataine dsavd pari vajjana pahd-tavvd : — Bhik- 
khti pati sankhd yoniso chandam hatthiiUy chanda- 
inassam, chandam gounam, chandam ktckkuram, ahim, 
khdnum, khantaka dhdnain, sobbham, papdtam, chan- 
danikam, oJigallam, (pari vajjeti) yathd rupa and sane 
nisannam yathd rupa agochare charantam yatha rupe 
pdpake mitte bhajantam vijna sa brahmachdri pdpakesa 
fhdnesu okappeyum so tan cha andsanam tan cha 
agocharam ti pdpake mitte . . . parivajjeti - assa bhik- 
khave apari vajjayato uppajjeyyam dsavd vighata pari- 
taha parivajjayato te dsavd • , . na honti - itne dsavd 
parivajjana pahd tavva^ 

What asavas should be removed by avoiding : — 

The Monk, full of self-discrimination, carefully 
walks avoiding the fearful elephant, rude horse, striking 
bullock, wrathful dog, serpent, column, thorny place 
hill, spring, pond and place of refuse. He avoids those 
unfit seats, and those sinful freindships on account of 
which the learned, chasteful monk may be liable to 
commit sin. Thus those harmful asavas which would 
have been caused by non-avoiding them are not caused. 
Thus Asavas should be removed by avoidance. 

Note , — This is included in tne five kinds of care- 
fulness {Samiti) of the Jains stated before to avoid the 
inflow due to carelessness. 

21 
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«rfw trsnwf^ f^T^T% s^- 

^ifn, snmra »T^rf^ - 3nf^ 

f^grTfTTnr^T^T f^sr^^RTt ^ 

“ Katame dsavd vino dand pahd tawd : — Bhikkhu 
pati sankhd yoniso-uppannam kdma vitakkam'vydpddct 
vitakkam vihdmsd vitakkam-papake akusale dhccmme 
nddhi vd seti pajahati, vinodete ; vyanti karoti, ana- 
bhdvam gameti-assa hhikkhave avinodayato uppajjeyyum 
dsavd vighdtd paritaha vinodayato te-na honti-ime 
dsavd vinodeva paha tavva*^ 

What asavas should be removed b}' destruction : — 
The Monk, full of self-discrimination, does not 
grasp the arising thought of sensual desiie of anger, of 
injur}' and other harmful thoughts, gives them up, 
destroys them, ends them, and clears them off* Thus 
three harmful asavas which would have been caused b\' 
not destroying them do not occur by their destruction. 
Thus asavas should be removed by destruction. 

Note . — According to Jainism, the ten rules of piet}' 
of highest forgiveness etc. described before include the 
above. 

“ <Tsr c r s qrr 

(?) (^} vrw 

(^) («) ’frf^ 

IH) (^) ^WfT^ 

(\s) T^RTt 
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3TRRT i%snrnif^?niT •» ftR 

“ Katame dsdva bhdvand pahd tdvvd : — Bhikkhii 
pati sankhd yoniso (1) sati sambojjhangam bhdveti 

(2) dhamma vichaya sainbojjhangam bhd veti (3) virya 
sambojjhangam bhdveti (4) piti sambojjhangam bhdveti, 

(5) passaddhi sambojjhangam bhdveti (6) samddhi sam- 
bojjhangam bhdveti, upekhd sambojjhangam bhdveti, 
viveka nissitam viraga nissitam- nirodha nissitam 
vassagga parinamim-assa bhikkave abhd vayato n^ppaj- 
jeyyum dsavd vighdto paritaha bhdvayato-na honti-hne 
dsavd bhavana pahd tavvd,'' 

“ What asavas should be removed by meditation : — 
The Monk meditates upon (1) the recollection of 
true knowledge (2) upon thoughts of Dhanna or piety 

(3) upon energy (4) upon love (5) upon peacefulness 

(6) upon equanimity or concentration (7) and upon 
non-attachment-with discrimination, with, passionless- 
ness, with restraint and with determination of renun- 
ciation. Then those harmful asavas which would have 
been caused by their non-meditation do not happen 
by their meditation. Thus asavas should be removed 
by meditation. 

Note , — The twelve meditations already described 
according to the Jain Scriptures for restraint of inflow of 
passions do very correctly include the above stated 
seven meditations 
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The Buddhist Asrava Suttra of Majjhim NikaVd 
correctly agrees with the subjective inflow and the 
subjective checking of karmas described in the Jain 
Scriptures. 

The Jain philosophy mentions self-concentration 
as the means for the shedding of karmic dirt. This self- 
realization purifies the soul, and thereb}’ the soul attains 
Nirvana. 


The Jain Saint Sri Umasivami says in the Tattvdr- 
tha Sutra : — 


^ IX .‘5. 


IX I!). 


IX 20. 

Tt 

IX 27, 




IX 28, 

titJTt^IX 20. 

IX '16, 


IX 39, 


Tapasd nirjard cha. IX. 3. 

Anasand*va mddarya vritti parisankhydna rasa 
paritydga vivikta sayydsana kdya klesa bdhyain tapah 
IX. 19. 
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Prayaschitta vinaya vaiyyd vritya svddhyaya 
vyutsarga dhydnanyuttram IX. 20, 

Uttama sanhananasyaikagrachintanirodha dhydna 
mantar mahiirtdt. IX, 27. 

Arta raudra dhannya suklani, IX. 28. 

Pare moksa hetu, IX. 29. 

Ajnapdya vipdka sansthdna vicha-ydya dharmyam, 
IX. 36. 

Prithaktvaikatva vilarka suksmakriya pratipdti 
vyupurata kriya nivartiniy IX. 39. 

Translation and purport:— 

The Shedding of karmas is caused by austerities. 
They are of two kinds; external and internal. The 
external austerities are of six kinds :~ 

U) Anasana — fasting. Not taking any of the 
four kinds of food e.g. eatable, drinkable, lickable and 
tastable, for promoting self-control, for destroying lust 
and for attaining self-concentration. 

(2) Avamodarya — Taking less than what is required 
for the appetite, for awakening in control, subsidence 
of defects, contentment, easy engagement in reading 
and meditation. 

(3) Vritti pari sankhydna — to have a sacred pledge 
in mind before going for alms such as to go till so 
many homes, etc. If the pledge is not fulfilled and if 
alms are not procured then to have satisfaction and to 
subdue desires. 
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(4) Rasa paritydga — to give up one or more of the 
six kinds of rasas ghee, curd, milk, sugar, salt and 
oil, for the control of senses and for easy engagement 
in reading and meditation. 

(5) Vivikta sayyd sana — to sleep and to sit in a 
lonely place for the observance of chastity and for the 
attainment of deep meditation and deep knowledge. 

(6) Kdyaklesa — Mortification of the body so long 
as the mind is not disturbed. To practise austerities in 
forest, on mountains and on the shore of a sea or the 
bank of a river etc. for advancing in self-concentration 
and spiritual bliss. Others may know that the monks 
are suffering hardships, but they may not feel any kind of 
uneasiness. These six external austerities ars practised 
by a monk according to his own might, so that he may 
not feel any pain but feel internal happiness and love. 
It is said in “Tattvartha sutra ” Saktitastapah 24/6. 
'' Aniguhita viryasya margavirodhi kdya hlesa stapah — 
i.e., this kdyaklesa tapa should be followed according to 
one’s own power which may not be inconsistent with 
the real path of liberation. 

The six internal austerities are : — 

(1) Prdyaschitta — Expiation — to remove one’s 
transgressions in vows on adopting punishment through 
the teacher. 

(2) Vinaya — Reverence — for the right belief, right 
knowledge and right conduct and for the worthy 
followers. 
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(3) Vaiyya vritya-^Service — -serving the distressed, 
fatigued and sick saints. 

(4) Readiftg holy scriptures. 

(5) Vyutsarga — Giving Up attachment to body etc. 

(6) D/?_vcr/itr— Co!icentrdtit)n* 

Concentration is of four kiftds 

(1) Arta dhyana — ‘painful concentration as feeling 
sorrow etc. (2) Raudra Dhyand — wicked concentra- 
tion— ‘to have pleasure in teasing others. (3) Dharma 
dhyana— right concentration. (4) Siikla dhyana — Pure 
concentration. Right concentration is of four kinds : — 

(1) Ajna vichaya— to meditate Upon the right 
principles according to the scriptures. 

(2) Ajna vichaya — to meditate on how to remove 
one’s affection and hatred and karmas alltd how to 
remove wrong belief and knowledge of others. 

(3) Vipaka vichaya — ‘to meditate upon the causes 
of pleasure and pain, the ripening of karmas. 

(4) Sansthana vichaya— to meditate upon the 
nature of the universe and upon the pure soul itself. 

Pure concentration— is of four kinds 

(1) Prithaktva vitarka vichara. Absorption in 
meditation of the Self, but unconsciously allowing its 
different attributes to replace one another. 

(2) Ekatva vitarka avichara — Absorption in one 
^aspect of the Self, without changing the particular 
aspect concentrated upon. 
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(3) Suksma kriya-pratipati — The very fine vibra- 
tory movements in the Soul, even when it is deeply 
absorbed in itself, in a Kevali. 

(4) Vyupurata kriya nivarti — Total absorption of 
the self in itself, steady and undisturbably fixed without 
any motion or vibration whatsoever. 

In Jainism, practical right belief has been said 
to be firm belief in the seven principles, of which sub- 
jective inflow, subjective bondage, subjective checking 
and subjective shedding have been described above. 

Self-concentration or perfect equanimity or Samyak 
Samddhi is the subjective shedding which removes 
karmic dirts. Subjective liberation or Nirvana is the 
same thing and has been described in the first chapter. 
Ndma rupa of the Buddhists is included in the two 
principles soul and non-soul. Some more details of 
these two principles may be useful to the readers : — 

The soul principle — 

The natute of the soul from both the practical and 
real points of view have been described in the second 
chapter. All the conditions pertaining to the worldly 
souls are included in Ndma rupa of the Buddhists, 
while the pure soul f.e., (worldly soul minus worldly 
conditions and matter) is w^hat is Nirvana of the 
Buddhists and the Jains. 

Non-soul principle : — 

There is no consciousness in it. It is of five kinds. 
They are the five root-substances : 
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(1) Piid^ala — matter. That in which atoms may 
hive union and disunion is called Pudgala. Its special 
natures are touch, taste, smell and colour. Indivisible 
matter is particle and different kinds gross and fine 
molecules are formed by their different numerical union. 
The four elements of earth, water, fire and air are 
formed from matter. Karmic molecules which inflow 
towards the mundane soul and are bound with it are 
fine material molecules invisible to the senses. Sound, 
bondage, fine things, gross things, material figures, 
pieces, darkness, shades, light and sun«shine etc. are all 
the modifications of matter. 

Tattvdrthasdra says : — 

II 

Bhedddi bhyo nimittehJiyah Purnadgalanadapi 

Pudgaldfidm svahhdvajnaih kathyante pudgald iti 
5513. 

Pudgalas are so called, because they unite and dis- 
unite, owing to breaking and mingling, on account of 
external causes. 

(2) Dharma sti kdya — medium of motion. It is 
one immaterial substance all pervading in the universe 
which is a very essential auxiliary cause for the motion 
of souls and matter. It does not induce them to move. 

(3) Adharmdsti kdya — medium of rest. It is one 
immaterial substance all pervading in the universe which 
is a very essential auxiliary cause for the resting of souls 

and matter. It does not induce them to rest. 

22 
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(4) Akdsa, Space — It is infinite, is the f^reatest of 
all substances in aiinension, immaterial, one whole sub- 
stance — which has the capacity of giving space to all 
the other substances. 

(5) Kala — Time. Time-atoms called kalanu are 
separate existing on each of the spacial points of the 
universe. As the spacial units of the universe are 
innumerable so the Time-atoms are also innumerable 
in number. Their function is to be the auxiliary cause 
of the modification of all the substances. 

Note.~As far as I have read the Buddhist litera- 
ture, I have not found such divisions of the substances 
in it. The Buddhist books say that Goutama did not 
describe * \Nhat is in the universe.’ 

According to Jainism right belief and right know- 
ledge of the seven principles, soul, non-soul, inflow, 
bondage, checking, shedding and liberation are practical 
right belief and right knowledge, while firm belief in the 
pure nature of one’s own self is the real right belief and 
right knowledge. 

Let us describe Right Conduct ; Dravya Samgraha, 
a Jain work says : — 

^ ’ST 3iTor i 

ii y'-. ii 

Asuhddo vinvitti suhe pavitti ya Jana chdrittam, 

Vadasamidiguttiruvam vavahdranayd du Jinabha- 
niyam. 
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Giving up bad engagement and following good 
engagements should he known to be conduct ; (five) 
vows, (five) carefulness and (three) restraints have been 
said to be practical conduct by the Jina. 

r^ive Mahdvrata or great vows are non-injury, 
truth, non-stealing, chastity and non-possession. 

Five Sam it i or carefulness are carefulness in walk- 
ing, speaking, eating, handling and casting refuse. 

Th ree Gupti or restraints are control over mind, 
body and speech. 

These thirteen kinds of conduct are for the monks 
Irom the practical point of view. 

Dravya-Samgraha says : — 

Bahirahhantarakinydroho bhava-kdranappand 
satthain, 

Ndmssa Jam Jinuttam tain parainam samnia- 
chdrittam. 

Cessation of external and internal activity for the 
destruction of causes of the worldly existence by a right 
knower has been said to be the real right conduct by the 
Jina. 

Self realization or self-absorption is surely the real 
right conduct. 

Note , — The readers must note that the Buddhist 
books describe the eight-fold path of liberation which 
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agrees with the three-fold path of liberation described 
in the Jain books. 

Sarny ak dristi — right view and Sarny ak sankalpa — 
right determination, are included in the Samyag darsari — 
right belief and Samyag jnana right knowledge of the 
Jains; while the renvcuning six \.e., Saniyak i^achafia — 
right speech, Sarny ak karmantc — right action, Sarny ak- 
ajiva — right livelihood, Saniyak-vyayama — right effort, 
Sarny ak smriti— right recollection and Sainyak samadJii 
^ — right concentration are included in Sainyak charitra — 
right conduct of the Jains. 

Just as self-concentration has been prominently 
said to be the means of deliverance in the Buddhist 
Books, so also it has been said in the Jain books. Let 
us give some passages from the Jain books. 

(1) Dravya Samgraha of Sri Nemichandra : — 

qf( 3 ;pr f^ ^ goft i%?mT i 

^ 5ntJT II II 

Duvihanipi mokkha hetin? jhdne, pdiuiadi Jan? muni 
niyamd, 

Tamha payatfachUtd jdyam jhdnam samavbhasaha, 

‘‘ Because a Saint w^hile absorbed in self-concentra- 
tion gets both the causes of liberation, (practical and 
real), therefore (all of) you practise self-concentration 
with careful mind/' 
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(2) Samayasdra Kalasa says : 

^ %frf^ II 

T%fT<% €o«<M<I«'4’HmRnR I 
^ II 

Eko moksa patho ya esa niyato 
drig Jnapii vrittyatmakas 
Tattraiva sthiti meti yastanisuin 
dydyechcha tarn chetati, 

Tasmin neva nirantaram viharati, 
dravdn tar dnyaspris an, 

So vasyam samayasya sdra machirdn 
nittyodayam vindati, 47 1 10. 

The path of Liberation is one which is a combina- 
tion of real right belief, right knowledge and right 
conduct. He, who not having connection with all the 
other substances day and night stays in it, meditates 
Upon It, relises it and always walks in that same only, 
necessarily and at once experiences the essence of soul 
shining for ever.'’ 

(3) Samddhi sataka says : — 

’SfT cT^mh% ^ HT II II 

Itidam hhdveyen nittyamavacha gocharam padam, 

Svata tva taddpnoti yato nd variate punah 99^ 

“ Thus meditate upon this eternal and inexpressible 
path, by which only one can reach that from which 
there is no return/’ 
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(4) Isfoptidcsu says ■ 

3mJTT3WR 1%!^: I 

WTRP?: ^ K f^W ^ T R^ n: II II 

Atmdnusthdna nisthasya vyvahdra bahih sthiteh, 
Jdyate parmdnandah kaschidyaogena yoginah. 47 
“ On being fixed in real self-conduct and remain- 
ing outside the practical one a kind of highest bliss is 
experienced by a meditator by force of concentration.” 

51 555r^<R: II 'iC || 

Anando nirdahatyiiddham karmendhana maud rat am, 
Na chasau khidyate yogi bahir dukkhe n'a chetanah, 48 
“This bliss continuously burns groups of karmic 
fuels ; the meditator at that time does not feel pain 
being inattentive to external miseries.” 

(5) Tatfvdnusdsana says : — 

RR II II 

?r: I 

?ra5iT% ^ ii ii 

^5rir: WRort ^ I 

;i^j^rriTT Rjnft rr ii ii 

«TR JTVRRT v-^JRP^ 5^V?IR I 

ii ii 
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^ ^i%g II V^\ II 


w ii Wi il 

?3raTrJTT ^rvTTcJnsn^^j^ i 
^ ST ?T^ d^H ^ I^5r II II 

wen sT?iT 5^? irfsTP^ifcr i 

ssrorm sr^siT^reti s ^fd<j4M nm rr^ar ii ^vs'^ ii 
ians=^ w ^ sid ^g ggs r q^ i 

%t: JTsn: II II 


Sacha muktl hetu riddho dyane yasmida-vapyate 
dvividhopi 

Tasmddabhyasaniu dhydnam sudhiyah saddpytipd- 
sydlasyam 33 

Ekdgra nirodho yah parispandena varjitah 
Taddhydnam nirjard hetid'i samvarasyti cha 

kdranatn 56 

Svdtmdnam svdtmani svena dhydyefsvasmai svato 
yatah 

Satkdraka mayastasmdd dhydna-mdtmaiva 

nischayat 73 

Sangatydgah kasdydndm nigraiio vnata dhdranam 
Mano ksdndm Jayascheti sdmagri dhydna sddhane 75 
Svddhydydt dhydna inadhyastam dhydndt svddhydya 
mananet 

jyhydnasvddhydya sampattya paramdUna prakdsate 

81 
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Didhd suh svam param jndtva sHddhdya cha yathd- 
sthitam, 

Vihdyu nyadanarthi tvdt svameva-vaitu pasyatu 143 

Karmajibhyo samastebhyo bhavebhyo bhinna manva 
ham 

Jna svabhdva madd Hnam pasyeddtma namdtmand 

164 

Samadhis thena yadydfmd bodhd tma ndtiubhuyaie 

Tadd na tasya taddhyanam murchhdvan moha eva 
sail 169 

Yatha yatha samddhydtJ lapsyate svatinani sthitim^ 

Satnddhi pratyaydschdsya sphutisyanti tatha tatha 

179 

Dhyanasya cha pimar mukhyo hetu retachch 
atiistayam, 

Gurupadesah sriddanam sadu bhya-sah sthiram 
inanah 218 

“ Because both kinds of practical and real paths of 
liberation can be attained in self-concentration, therefore 
the wise after giving up slothfulness, should always 
practise concentration.” 

“ Attention to one special object (soul) w ithout 
wavering is concentration. It is the cause of checking 
karmas and shedding them also.” 

“ Becauce the soul concentrates upon itself, in 
itself, through itself, for itself and from itself, therefore 
the soul itself present in the six cases is concentration, 
from the real point of view.” 
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Renunciation of property, control of passions, 
practising of vows and conquering of mind and senses 
are the materials for the practice of concentration.” 

“ Practise concentration from scriptural reading, 
and come to scriptural reading from concentration — 
thus by the gift of concentration and reading the pure 
soul is enlightened.” 

“ He, who wants concentration, should know and 
believe the self and the non-self as they are and then 
giving up the non-soul thinking it to be useless, should 
perceive and know the self only.” 

“ He should always see the self through the self, as 
distinct from all the thought-activities arising by karmas, 
having knowledge as nature and indifferent to others.” 

‘‘ As far as the concentrating person attains steadi- 
ness in his own self, so far the glories of concentration 
would be realised.” 

“ Again there are four special causes of concentra- 
tion : — (1) Instruction from a Teacher (2) conviction 
continual practice (4) and steady mind.” 

(6) Vairagya mala by Chandra. 

fro ^ ^ ^ I 

^ RiWKR ^ ii^cn 

3^ ^ ^ Pi^gw i Ku t I 

^ JTT?nT vp: «i?: ^ ii ii 

23 
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Virama Viratna bdhyddi paddrthe, raina rama 
moksapade cha hitdrthe, 

Kuru Kttru nija Kdryam cha vitandrah bhava 
bhava kevala bodha yatindrah. 68 

Munche Mutiche visaydmisa rogatn lumpa lumpa 
nija trisnd rogam, 

Rundha rundha mdnasa mdtangam, dhara dhara 
jiva vimala tara yogam 69 

Chintaya nija dehastham siddham Alochaya 
hdyastham buddham 

Stnara pindsfham parama vissuddham kala kevala 
keli siva labdham 70 

** Be unattached to all the foreign objects. Be 
absorbed in the useful path of liberation, do the dut}’ of 
the self carefully, and become the lord of saints, gifted 
with p>erfect knowledge/' 68 

“ Give up the desire of sensual enjoyment like 
flesh, remove the disease of desire, control the mind' 
elephant and adopt the pure concentration, O Soul ! " 
69. 

“ Meditate upon the perfect soul living in j our 
body ; think of the enlightened one staying in your bod) , 
remember the purest one in the body and take ease m 
the independent amuser who has attained the Bliss.” 

(7) Tattva sdra by Devasena says : — 

itm 5 i?tqniT 55^ 11 11 

«rraT i 
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ST fiRpaipir II H\ n 

^ ararTT uTTf^ ^^ qrr r i 

^ ^ f^TOT^ 5C?inrcq ^ ^ II «« II 

Tatnha abhhasau sadd muthunam raidosa vd moho 
Jhdyan niya appdmtn Jai ichchai sdsayum 

sukkham, 16 

Ndna mayam niya tachcham milliya savvevi 
pargayd bhdvd 

Tam chhandiyo bhdvejjo suddha-sahdvam niyuppd- 
nam 43 

Joappdnam jhdyadi samveyana cheyandi uvajuttam 
So havai viyu rdyo nimmala rayu nappa o Sdhu 44 
“ If you desire eternal bliss, then giving up affec- 
tion, hatred and delusion, always practise your own 
self. 16 

Excepting one’s own nature which is full of enlight- 
enment all the other conditions are non-self; leaving 
them, one should meditate on the pure nature of one’s 
own self.” 43 

‘‘ The monk, who being attentive to self-realization 
meditates upon the self, becomes free from attachment, 
pure, and lord of the three gems — right belief, right 
knowledge and right conduct. 44 

(8) Yogasdra by Yogindra says : — 

^TT^r I 

^ araji gnii iff II \% II 
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^5 \mmig ^5 ^qraRfr^ ii ii 

^ ?35 I 

^ ^ ^5 II II 

Suddu sacheya7/a buddhn Jinu Kevala ndna sahau. 
So appd anudhia munahu Jai chdhati siva Idhti 36 
Je hail Jajjara yaraya gharii tehati hujjhi sarira, 
Appd hhdvahti nimmalahu lahti pdvai bhavu tita 50 
Appa saruvai yo ramai chhandavi sahu Vavahdm, 
So sammdditthi havai lahu pdvai hhava pdru 

‘‘If you wish to attain Nirvana^ then day and 
night meditate upon the self which is pure, conscious, 
enlightened, victorious, and has all— knowledge/’ 36. 

Know this bod\’ to be filthy like a home of hell. 
Meditate upon the pure soul, then you will soon attain 
liberation/’ 50 

“ He, who giving up all engagements, finds peace 
in the nature of the self, is the right believer able to 
cross the Ocean of Samsdra very soon.” 

(9) Brihat sdmdyika pdtha by Amitgati says 

>T?Tofi i 

?T^ s^: 11 %\ (I 

Suroham suhhadhiraham paturahdm sarvddhika sri 
raham 
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Mdnyoham gumvdnaham Vibhtt-raham pimsd maha 
imgram 

Ityatimnnapahdya duskrit kariin fvam sarvattid 
kalpandm 

Sasavad dhyayd taddtma tattva mamalam naih 

/ 

sreyasi srir yatah. 62 

I am brav^e, wise, clever, having highest property, 
honourable, lord, qualified, the first of all men — all these 
harmful notions, O Soul, you should give up and always 
meditate upon that pure self, by which the Goddess of 
Nirvdfia can be acquired/’ 

(10) Sara Samuchchaya by Kulabhadra says : — 

II II 

sn'^^r 5^^ 11 11 

Bhavabhoga sariresu bhdvaniyah sadd btidhaih 
Nirvedah para yd buddhyd Karmdrdti Jighri 
Ksubhih. 127 

Ydvanna mrityu bajrena dehasailo nipdtyate, 
Niyujyatam mafias tdvat karmdrdti pariksaye 12H 
Tyaja kdmdrthayoh samgam dharmadhydnam sadd 
bhaja 

Chhindhi snehamaydnpdsdn mdnusyam prdpya 
durlabham 129 
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"‘The wise, wishing to destroy the enemies of 
karmas, should always contemplate non attachment 
with the world, enjoyments and body through high 
discrimination.” 127 

“ As long as this hill of body is not broken by the 
adamantine death so long fix the mind on the destruc- 
tion of karmic enemies.” 128 

“ Give up the company of enjoyment and property, 
break the net of affection and always adopt the right 
concentration, when yoxx have acquired a human birth 
difficult to be had.” 129 

(11) Sadbhodha chandrodaya by Padmanandi 
says : — 

^ I 

sr \r<K ii 

Karma bhinna manisam svato-khilam pasyato 
visada bodho chaksusa 

Tatkritepi parmdtma vedino yogitio na stikha 
dukkha kalpand. 21 

“ The monk who realizes himself alw ays distinct 
from karmas through the eye of pure discrimination, 
does not attend to pleasure and pain, although they 

arise through karmas, because he is attentive to the 
realization of pure soul.” 
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Bodarupa niakhilai rupddhi-bhir varjitam kimapi 
yattadeva nah, 

Ndnyodalpa tnapi tattva midrasam moksa hetu rifi 
yoganischayaJu 25 

“That principle, which has the nature of know* 
ledge and is free from all defects, only belongs to us ; 
there is no other principle like it w^hich is the cause of 
Nirvana ; such is the belief of the Monks.” 

3TIrJT^ TO: I 

II II 

Atmabodha suchi tirtha mad-bhufam sndna inacra 
kuru tottamam budhdhy 

Yanna ydtyapara tirth koti bhih ksdlsyatyapi 
inalam tadantaram. 28 

“ Self-knowledge is a marvellous river, O wise men, 
perform the best bath here ; that internal dirt, which 
cannot be washed by millions of rivers, can be washed 
by it.” 

(12) Ekatva adhikdra by the same author, says : — 

tit I 

^ ii ii 

Samyogena yaddydtam mattastat-sakalam param, 

Tat paritydga yogena mukto hanUti me matih 27 

“ In connection of which I have been coming on, 
that whole is apart from me ; by its relinquishing I am 
liberated — this is my view .” 
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^ igi TTO ^q ; II II 

«nn^ i 

Tadeva nuzhati Vidyd sphuran rnantrastadeva hi, 
Ausadham tadapi .^restham janma-vyddhi vind 
sakam. 49 

Aksayasyd ksayd nanda mahd phala-hhara sri yah 
Tadevaikam param bijam nihsre-yasa lasattaroh 50 

“ That (self-realization) only is the greatest learn- 
ing, that is the shining charm, that is the best medicine 
for the destruction of the disease of worldly existence.” 

“ That only is the best seed for the tree of the 
eternal Nirvana which supplies the greatest fruit of 
indestructible bliss.” 

i 

«Tg?$PCTi£Rrra^f: ii ii 
II II 

^*friT I 

5Tt II II 

Sdmyatn svdsthyam samddhischo yogas cheto 
nirodhanam, 

Suddhopayoga ittyete bhavantye kart ha vdchakdh 64 
Sdmyamekam param kdryam sdmyam tattvam 
param smritam, 

Sdmyam sarvopadesdndmupa-deso vimiiktaye 06 
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Sdmyam sadbodha nirmdnam sdsvadd nanda 
mandiram, 

Sdmyam middhdttnano rtipam dvdram moksdika 
sadmanah. 67 

“ Equanimity, self-absorption, concentration, medi- 
tation, control of mind, pure conscious attentiveness — 
all these are synonyms.” 

“ Equanimity is the only action, it has been said to 
be the best principle ; equanimity is the best of the 
teachings for Nirvana,^' 

“ Equanimity produces right knowledge, it is the 
home of eternal bliss. Equanimity is the nature of the 
pure soul, it is the door to the castle of Nirvdna.'' 

Ignorance (avidya) and desire (trisna) have been 
said to be the root causes of pain in the Buddhist litera- 
ture ; the same has been said in the Jain Scriptures also. 

JAIN VERSES ON IGNORANCE 
AND DESIRE. 

(1) Svayambhu stotra by Sri Samantabhadra. 

II II 

Ayattydm cha taddttve cha dukkha yonir nimttard, 

Trisna nadi tvayottirnd vidyd ndvd vipiktayd. 92 

“ You have crossed over the river of desire which 
is the incomparable cause of miseries here and here- 
after with the help of the boat of unattachment.” 

24 
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jrra^: i 

ip pTt faffeg d ’ lg r a^ ii l\ ii 

Sa ta hridon mesa chalam hi saukhyam trisnd 
maydpydyan mdtra hetuh 

Trisndbhibriddhischa fapafyajasram tapastaddyd- 
say a titya vddih. 13. 

“ This sensual pleasure is fleeting like lighten- 
ing, and is onl}' the cause of increasing the disease of 
desire ; the increase of desire always burns, which 
miserable ; thus you have said.’’ 

(2) Samddhisataka by Pujyapada. 

3T^?iT I 

^ w 3*T?:wifir ii ii 

Avidyd sanjnitas tasmdtsanskdro jdyate c/mdhalu 

Yena lokangaineva svam punarapyabhi manyate 12 

‘'Through the continuous ignorance, Arm engra- 
ving is produced, on account of which this human 
being again and again maintains his body to be the 
self.” 



^ gr y srr ii ii 

Tat bruydt tatpardn prich chettadichchhef tatparo 
bhavet 

Yendvidyd tnayam rupam tyaktva vidyd mayam 
brajet. 53 

“ Speak that, ask that from the others, have long- 
ing for that and be absorbed in that, by which the 
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ii^norant nature may be removed and the enlightened 
nature may be acquired.” 

(13) Istopadesa b}’ the same author says: — 

JT^:5>TR: II 'sS II 

3fR: II U II 

Mohena samvritam jfidnam svabhdvam labhate nahi, 
Mattahpumdn paddrthdndm yathd tnadana kodravaih 7 
Rdga dvesa dvayi dirgha netrdkdr sa na karmand^ 
Ajndndt siichiram jivah sansdrdbdhaiibhramat- 

yasau. 1 1 

‘‘ Knowledge obscured by delusion does not realize 
the nature of the self, just as a man having eaten 
the intoxicating grain Hondo does not see the objects 
rightly.” 

“ This living being, from beginningless time, 
having attracted karmas through affection and hatred, 
caused by ignorance is floating in the Ocean of Sam- 
sdraJ" 

(4) Samayasdra Kalasa by Amritachandra says : — 

IRT: I 

WRTRT ^ 11^ V^ll 
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Ajndndn mriga tnsmkdm Jala dheya dhdvanti 
pdtum mrigdy 

Ajndndttam-asi dravanti hhtijagd^hyasena rajjau 
Jandh, 

Ajnd ndchcha vikaJpa chakra karana dvdfotta^ 
rangabdhi va 

Chchhuddha Jndnamayd api avaya tnaini karfri 
hhavantyakulah ISjS. 

“Through ignorance, the deer runs to drink mirage, 
thinking it to be water; through ignorance men run 
away in the dark mis-taking a rope to be a serpent ; as 
I he waves in the sea are tossed by winds, the beings, 
who are really full of pure knowledge, become doers of 
actions, through ignorance having l)een perplexed b\ 
different notions." 

3WT5fr ^ 

II II 

Ajmni prakriti svabhdva nirato nitty am bhaved- 
vedako, 

Jndni tn prakriti svabhdva virato no Ja tu chid- 
vedakah, 

Ityevam niyamam nirApya nipunai rajnd nit a 
tyjyatdm. 

Snddhai kdtma maye mahasya chalifai rd sevyatam 
Jndnita 58 /1 00, 
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“ The ignorant being addicted to the nature of 
matter aluays becomes its enjoyer, the learned being 
unattachea to^ the nature of matter never becomes its 
enjoyer; thus knowing the rule, the wise men must 
give up ignorance and should serve knowledge being 
steadfast in the light of the pure self.” 58/10 

^ inn i 

gn n it ii 

V yavahara vimudha dristayah, parindttham 
kalayanti nojandh 

Tusa bodha viinugdha buddhayah kalayanti/t 
tusam no tandulam. 49110 

“ Just as those, w ho are foolish in understanding 
husk to be rice, are attentive to husk only, but not to 
rice; so also those, w ho are deluded in worldl}' affairs, 
never pay attention to the real substance." 

(5) Tattvdnusdsanam by Nagasena says: — ' 

?i n T c» n> nwwrn i 

ii Whx ii 

Yathu sansdrikam saukhyam ragdtimka masas- 
vatam 

Svapara dravya sambhutam trisnd santdpa 
kdranam. 1243 

‘‘ That which is sensual pleasure produced bj' the 
connection of the self with the non-self, is full of Ipst, is 
transitorj’ and is the cause of creating desire and pain.” 
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(6) Tatfva-sara by Devasena says: — 

f I 

3rnin«>n ornrft i ll X'^ ii 

Rtisai fusai nichcham indiya visa yehi sanjao 
mudho, 

Sakasdo anndni nani eto du vivarido, 

“ The deluded one al\\ays is either pleased or 
pained in connection with the sensual objects, and is 
full of passions and ignorance, while the learned remains 
free from them.” 

(7) Jtidna lochana sfotra b)’ Vadir^ja says : — 

m fltf II II 

Anddya vidyd maya rnurchhi tdngam kdmodara 
krodha hutasa taptam, 

Syddvci dapiyusd niahousadhena frdyasvatmim 
mohd mahd hidastam, 31 

“ I have been deluded from the beginnmgless time 
by ignorance, I am burning with the fire of sensuality 
and anger, and I am bitten by the great serpent of 
delusion ; save me by supplying me the great nectar-like 
medicine of knowledge w hich is not one-sided.” 

(8) Sara Samiidtchaya by Kulabhadra : — 

sjwirivuT N ^ few I 

JTWIW II II 

^ qfewifew I 
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smr^ i 

^«r ^gfriT 4nsr39j ^ciir ii '<'i^ ii 

TrLp?dudhd naiva pasyanti hitam vd yadivd hifanu 
Sautosdnjana mdsddya pasyanti sudhiyo jandh, 239 
Hndayam dahyate tyartham tript dgni paritapitam. 
Na sakyam siXmanant kartum vina-santosa vdrind 245 
Yaih santosdmritam pitam trisna frit prandsanam, 
Taischa nirvana saukhasya kdrnam samupdrjitam. 247 
Blinded b}’ desire do not look to their benefit or 
loss, while the wise men having antimony of content- 
ment look to that/' 

‘‘ This heart is strong!}^ burning with the flame of 
desire, w hich cannot be extinguished w ithout the water 
of contentment/’ 

They, who have drunk the nectar of contentment, 
which removes the thirst of desire, have attained the 
means of enjoying the bliss of Nirvana/’ 

(9) Subhasifa ratna sandoha by Amitagati, con- 
tains : — 

?r=®»t 

f !T 5»>3r 

Re Jiva tvam vimuncha ksam ruchi — chapata- 
nindriyarthopahh ogd, 

Nebhirdhukkham na nitdh kimih bhava vane tyanta 
roudri hat di man, 
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Trisndn chettena tebhyo viraniati, vrimate, dydpi 
pdpdtniakebhyah, 

Sansdrdtyanta dukkhdnkafhaniapi na tdda mugdha 
miiktim praydsi, 410 

“ O Soul ! give up these sensual enjoyments which 
are fleeting like lightening ; O Soul, there is no such 
pain which has not been suffered by you in this very 
dangerous forest of Samsara. If you have any desire, 
O Wisdomless, for these sinful enjoyments, you should 
give it up even now, otherwise, O Fool, you can never 
go to Nirvana being freed from the great miseries of this 
Samsara'' 


PRAJNA OK SELF-DISCRIMINATION. 

The Buddhist literature has shown the great 
necessity for Prajna in very strong terms : — 

(1) Hindi Buddha Charya page 415 (D.N. 1-10.2) 
Sangita pariyaya Sutta. There have been described 
four right spheres : — 

Prajna (discrimination), Sila (practical vows), 
Saniddhi (concentration) and Vimukti (liberation). Out 
of these four, the last is the result while the first three 
are the means to Nirvdnay and they are included in the 
eight-fold path Samyak dristiy etc. During my talks 
with the learned Buddhist Monks of Ceylon I came to 
know that Samyak dristi and Samyak sankalpa are 
included in prajna; Samyak Vachana, Samyak 
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Karma nta, Sarny akajiva, Samyak Vyayama and Sam- 
yaksmriti are included in Sila ; while Samyak Samddhi 
is itself Samddhi. 

The Jain scriptures also describe the three-fold path 
which very closely resembles the Buddhist three-fold 
path. Samyak darsana and Samyak Jnana of the 
Jains are included in Prajna, because it means right 
discrimination such as “ my self is distinct from non- 
self and all other substances, and that I am only reali- 
zahle alone ” ; while practical Samyak-chdritra of the 
Jains is included in Sila and the real Samyak chdritra 
is included in Samddhi. 

(2) Buddha Charya p. 244 D.N. 1-4 Sinadanda 
Suffd — 

It says : “ Self-discrimination is purified by con- 
duct, conduct is purified by self-discrimination. When 
there is conduct there is discrimination ; when there is 
discrimination, there is conduct ; self-discrimination is 
procured by conduct, while conduct is procured by self- 
discrimination. Still conduct is said to be the foremost 
of all the self-discriminations. Self-discrimination is 
purified by conduct and conduct is purified by self- 
discrimination.” 

Note. In fact, practical conduct is necessary for 
right belief and right knowledge, thereby the mind will 
become mild and self-discrimination will appear, while 
on procuring self-discrimination, practical conduct will 
25 
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be improved and concentration will arise. Both are the 
means for concentration. 

The Jain scriptures also glorify prajiia or self- 
discrimination thus 

Samayasdra says : — 

qprorn^f^rrn^ ^ ^ ^ a?? 3 1 

^ ort^s^T II II 

Pannde ghittawo Jo chadd so aham Hi nichchhayadOi 
Avasesd Je bhdvd te majjhe paretti nd dawd 

“That conscious being which is to be grasped by 
self-discrimination is I am myself from the real point of 
view ; all the other conditions are foreign to me- — this 
should be known.” 

Sdra Samuchchaya sa\'s ; — ■ 

’75rT»Rr I 

^ 11 ii 

Prajftd ngand sadd sevya pursena sukhd vahd, 
Heyopddeya tattvajna ya rata sarva karmani, 

“ The Maiden of self-discrimination, which is always 
obedient in know ing the adoptable and the rejectable 
principle in all the actions and is blissful, should always 
be served by a man/’ 

FOUR MEDITATIONS. 

The Buddhist literature speaks highly of the four 
meditations :—maitre or friendship, pramoda or delight , 
kdrunya or compassion, UpSksa or madhyastha or 
indifference. 
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Buddha Charya pa. 186 M. N. 2. 1. 2. Maha 
Kahula-vada sutta (l)Rahula! meditate upon fnend- 
ship ; by such friendly feelings enmity will be destroyed. 

(2) Rahula ! meditate upon compassion ; by compas- 
sionate feelings, injurious thoughts will be destroyed. 

(3) Rahula ! meditate upon delight, by delightful 
thoughts you will remove dissatisfaction. (4) Rahula ! 
meditate upon indifference, by which your thought of 
enmity will be destroyed- 

The Jain scriptures also declare that these should 
be meditated upon by every saint and layman : — 

(1) Tattvdrtha sutra by Umaswami says: — 

JTRT II II 

Maitri-pramoda kdrunyainadyasdhani cha sattva 
gunddhika klisyamdnd vinayeshu, 11/7 

Friendship towards all the beings, delight towards 
those great in qualifications, compassion towards the 
afflicted and indifference towards those who are 
perversely inclined.” 

(2) Samdyika path by Amitagati says : — 

i 

VTR ^ WTTrffT IKII 

Sattvesu niaitri gunisu pramodatn, Klitesu Jivesu 
Kripa parattvam. 

Mddhyastha bhdvam viparita vrittau sada mamattne 
vida dhdtu deva : 1 
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“ O Lord, let my soul always have friendship 
towards all the beings, delight towards the qualified, 
compassion tow ards the afflicted and indifference tow ards 
those perversely inclined/' 

The above statements will clearly show that the 
eight-fold path of Nirvana in Buddhism quite agrees 
with the three- fold path of Nirvana in Jainism. Both 
Jainism and Buddhism believe that one can attain 
Nirvana by one's own efforts; never can it be given 
through compassion by any personal God. 

Both the religions lay stress on self-discrimination. 
Both strongly recommend the giving up of affection, 
hatred, delusion. Both say that Nirvana is realizable. 
Both lay stress on the control of the five senses and the 
mind. Both teach relinquishing injury, false-hood, 
theft, unchastity and desire. 

Both declare that mind, body and speech must be 
kept free from harmful actions and they should be 
applied to those useful means w hich result in procuring 
Nirvana. 



CHAPTER IV. 


karMas and thf.ir fruits. 

It is evident from the Buddhist literature that ever\ 
being experiences fruits of his good and bad deeds in 
the very life or in the future life and that the being 
takes another birth o\\ ing to Sanskara or mentation of 
previous birth ; and that as far as continuation of five 
spheres of bodj, feeling, perception, mentation and 
(impure) consciousness goes on, so long has the being to 
undergo man)- births and that v\hen all the dsavds 
(impure thought-vitalities) will be destroyed, Nirvdna 
will be procured. 

Although Buddhist literature does not seem 
to give clear, direct and detailed description of bondage 
and fruition of Karmas, still there are scattered passages 
here and there which show that the writers of the 
Buddhist literature had in their mind the description 
of karmas according to what the Jain scripture says. 

A metaphysician can know it by devoted and 
critical study. Jain authors sa}- that there are fine 
karmic molecules made up of material particles floating 
throughout the universe. They are so fine that they 
cannot be known by our senses. This mundane soul 
attracts them according to good and bad thought-activi- 
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ties when performing actions through mind, body and 
speech. This is called ifsravd or inflow. Their exis- 
tence with the soul for some duration is called Bandlui 
or bondage. 

When these bound karmas are ripened, they give 
agreeable or disagreeable results. They can be des- 
troyed before their npening-time by self-concentration. 
When there is no inflow of karmas through passions, 
the soul is called Ksindsrava or destroyer of inflow. 
Thus by checking inflow and by destroying the old 
accumulated karmas, the soul attains liberation or 
moksa or Nirvdna, 

Mdksa has been described in Tattvdrfha sufra by 
Umaswami thus: — 



Bandha hetva bhdva mrjardbhydm kntsna karma 
vipra niokso moksah. 

“ Liberation (is) the freedom from all karmic 
matter, owing to the non-existence of the causes of 
bondage and to the shedding of karmic molecules.” 

Before describing in detail the karmic philosophy 
as given in the Jain scriptures, it is advisable to let the 
readers know those passages in the Buddhist literature 
which in short give the description of karmas as is 
given in Jainism. 

(1) Majjhim nikaya ; deotia sutta savvdsava. 
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Asavci sainvard ptihd tavva,'' is a Pali ques- 
tion. Which dsrava should be removed by samvara ? 
Here both these words are the same as in Jainism. If 
their liberal meaning is taken into consideration, they 
Would mean that something, v\hich comes, is checked. 

“ Bhikkhu savvasava samvara samvuto vihorati.” 
This means that the monk roams while checking all the 
dsravas (i.e., all the karmas which had to come were 
checked). 

(2) Majjhim nikaya bhaya bhairava sutta Chatut- 
tham. 

YathA kam mupage satte pajanami ’’ i.e., I know 
the beings when thev are prone to ripening of their 
karmas. 

Note. Here the word “ kam mupage shows that 
karmas are ripened “ Michchha ditthi kamrne sama- 
dana ” (i.e.) having wrong belief karma. 

Note. This passage refers to a class of karma 
named mithyd-cirisfi karma which is bound by a wrong 
believ^er. 

(3) Digha Nikaya Vol. 111—33, Sangita Suttanta. 

‘'Tayo r^si—michchatta— -niyato rS.si> sammatta 
niyato r^si, aniyato rasi.” Here the word rasi means a 
collection or group, 

The passage means “ the group of w rong belief 
only, the group of right belief only, the group of their 
mixed,” 
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These terms refer to three classes of karmic mole- 
cules as described in Jain scriptures : — wrong belief 
deluding karma is of three kinds, wrong belief karmas, 
clouded right belief karma and mixed right and w rong 
belief karma. The word rasi refers to group of karmic 
molecules as said in the Jain scripture. 

(4) Buddha Charya page 370 Anguli mala sutta 
(M. N. 2-4.8.) 

“ O Brahmana, you are suffering the fruit of that 
karma [karma vipaka) in the very life, which would have 
to be suffered for many centuries, many millenniums in 
the hell by you. Then the Saint Angulimala, while 
enjoying the bliss of freedom m self- concentration at a 
solitary place said the verse which means.” 

He at first collects the karmas and then destroys 
them. He is shining in the universe like the moon 
within the clouds. His acquired bad karmas are 
covered with good karmas.” 

Note. Here the words karma vipaka, ‘ arjite ’ 

‘ marjit the example of cloud and moon show that 
karmas are something material distinct from the pure 
soul ; which can be ripened, collected and destroyed and 
they obscure the soul in the same way as the clouds 
obscure the moon and when they are removed, the 
moon-like soul is shining forth. 

(5) The Doctrine of the Buddha by George Grimm 
(1926.) 
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Page 252. First of all, of course, our present 
body, like every future one, together with all its sense* 
organs and mental faculties ; thus what we have called 
before the six-sense-machine is exclusively a product of 
our previous action, in-as-much as it has brought about 
the grasping in the material womb ; This not, ye disci- 
ples, your body, nor the body and another, rather must 
it be regarded as the deed of the past, the deed that has 
come to fruition, the deed that is willing actualized. 
That has become perceptible. (S. N., II p. 64.) 

The eye, ye monks, is to be recognized and regard- 
ed as determined through former action, the ear, the 
nose, the tongue, the body, the mind, ye monks ; to be 
recognized and regarded as formed and determined 
through former action (S. N. II. p. 72.) 

P. 256. These, ye disciples, a man has won 
insight with the body, has practised himself in virtue, 
has developed his mind, has awakened knowledge, is 
broad-minded, magnanimous, dwelling in the immeasura- 
ble. In such a man, ye disciples, the same small crime 
which he has committed ripens even during his life-time. 

Note. In the above passage, the word karnma is 
translated by deed while it really means karmic mole- 
cules. 

(6) Manuscript Remains of Buddhist literature in 
Eastern Turkestan by A. F. R. Hoernl (1916). 

Sata-panch^ sika stotra by Matricheta. Its 73rd 


26 
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verse has the vords '' Raga renam prasam ayati 
means — “ subsiding the ashes of affection.” 

Note. Here the word ^ raga' shows that affection 
producing karma is a material like ash. 

Part II Vajra Chhediba: 

“ snmnwrTT «^?n flnsnsr ?Tf 

<T«n qrqT f q ?T«rT 

^ 5!m. ” 

“ Prajnd para mitam etatn sankalita van — sarvaj- 
iiah bhagawdn tdm tri satikdm vdchayati prakdsayati 
yah eva vajra chhedikdm ndma sarvdni karmdni tathd* 
dvarnasya pdpdni samyak vajra yuthd tena vajra 
chhedikd ndma.^' 

“ This Prajnd pdramita stitra has been declared 
by the omniscient lord. It has three hundred verses. 
He who reads and expresses it, for him its name is 
assigned vajra chhedika i.e., it cuts off all the karmas 
and obscuring demerits like adamant, therefore it i^ 
named such.” 

Note. This statement very clearly shows that 
karma is a material thing which obscures and which 
can be cut and broken. 

Page 289. Apart mitdyuh sutra. It has twenty 
verses. 
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“ Ya idam apari mitdyiih sutram likhi syati, likhe 
payisyati, tasya panchantara yani karma varnani 
pariksayam guchchhanti'^ 

“ He who writes t\\\s apari niitayiih sutram or makes 
another write it, his five obstructive karma-obscurings 
are destroyed.” 

Note, — Here the obscuring of karmas and their 
destruction is described just like what the Jain scripture 
says. Jain literature describes antaraya karma or 
obstructive karma to be of five kinds : — Ddiidntaraya 
(obstructing charity), Ldbhdntaraya (obstructing gain), 
Bhogdntaraya (obstructing the use of once-enjoyables) 
Upa bhogdntaraya (obstructing the use of many-times- 
enjoyables), Viryantaraya (obstructing power). 

They are material molecules, which are collected 
and destroyed. 

(7) “ Some sayings of the Buddha Hy Woodward 
(1925).’ 

Page 196. Then make thyself an island of defence, 
strive quick ; be wise : when all thy Taints of dirt and 
dust are blown away, the saints shall greet thee entering 
the happy land (Dhammapada).” 

Note, — Here the words ' taint,’ ‘ dirt ’ and ‘ dust ’ 
refer to some fine matter which can be blown away. 

(8) Sacred books of the East Vol. X 1881 Dham- 
mapada. 

Cha. XVIII. Impurity. 
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Page 243, “But there is taint ^\orse than all 
taints, ignorance is the greatest taint. O mendicants, 
throw off that taint and become taintless/’ 

Note, Here the word ' taint ’ refers to some 
material thing which is dirty. 

Page 369, Cha. XXV. The Bhiksu. 

“ O Bhiksu ! empty this boat! if emptied, it will 
go quickly, having cut off passion and hatred, thou wilt 
go to ‘ Nirvana,^ 

Note. Here the passage shows that the boat 
is heavy on account of some matter which should be 
thrown off and the boat should be emptied. 

(9) Sacred hooks of the Buddhists VoL III b\' 
T. W. Rhys Davids. Dialogue of the Buddha from 
Digh Nikaya (1910). 

Page 148 Chap. IW Mcthdparinibbdn suttanta, 

“ There has been laid up by Chuiida^ the smith a 
karma redounding to length of life, redounding to good 
birth, redounding to good fortune, redounding to good 
fame, redounding to the inheritance of heaven and of 
sovereign power,” 

Note.— This statement clearly shows what the Jains 
sa) His deed has collected karmas w hich would be 
ripened into all the merits said here. 

(10) Sansara or Buddhist philosophy of birth 
and death ” by Bhiksu Narada, published by P. D. M. 
Perera, Post Master, Talavakele (16-10'1930). 
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Page 5. Buddha tells us that the coming into 
being of the linking consciousness (Pati sandhi-vinnana) 
is dependent upon the passing away of another con- 
sciousness in a past birth, and that the process of 
coming into being and passing away is the result of the 
powerful force know n as kamma. 

Page 10. The multifarious forms are merely the 
manifestation of kamma force. 

It is common to say after w itnessing an out-break 
of passion or sensuality in a person whom we deemed 
characterii'ed by a high moral standard, “ How could 
he have committed such an act, or follow^ed such a 
conduct ? ’’ It was not the least like w hat he appeared 
to others and probably to himself." What did it 
denote ? It denoted, Buddhists say, part at any rate of 
w hat he really w as, a hidden but true aspect of his actual 
self, or in other words his karmic tendencies." 

Page 15. “ By death is here meant, according to 

the abhidhamma, the ceasing of psychic life of one's 
individual existence, or to express it in the words of a 
western philosopher, the temporary end of a temporary 
phenomenon of the so-called being, for, although the 
organic life has ceased, the force which hither-to 
actuated it, is not destroyed. As the kammic force 
remains entirely undisturbed by the dis-integration of 
the fleeting body, the passing away of the present con- 
sciousness only conditions a fresh one in another 
birth.” 
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“ The new being which is the present manifestation 
of the stream of kamma energy is not the same as, and 
has no identity with, the previous one in its line ; the 
agregate that makes up its composition being different 
from, and having no identity with those that make up 
the being of its predecessor. And yet it is not an 
entirely different being, since the same stream of kamma 
energy, though modified per-chance just by having 
shown itself in that last manifestation, which is now 
making its presence known in the sense-perceptible 
world as the new thing ” {na ca so na cha anno ) — 
(neither the same nor another). 

(11) The tract The Bodhi Satta Ideal by the same 
author Narada Bliiksu. 

Page 18. “No person what-so-ever is exempt from 
the inexorable law’ of Kamma. It is law in itself. It 
alone determines the future birth of every individual. 
A Bodhisatta enjoys the special privilege of not seeking 
birth in eighteen states, in the course of his wanderings 
in Sansara, as the result of the potential Kammic force 
accumulated by him. 

Note. The above statements clearly show the same 
kind of description of karmas as the Jain literature says 
and the Jains understand. 

We give below- some description of the karmic 
philosophy according to the Jain scriptures in short. 
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KARMIC PHILOSOPHY OF THE JAINS. 

As karmas are attracted and bound, they must be 
material in nature They are the karmic molecules 
made up of material particles ; they are very fine, not 
cognizable by the senses. They are floating throughout 
the whole universe. As their fruition is material there- 
fore they are matter. Just as a person may speak and 
act like a mad man— a reasonable man will infer from it 
that he has taken some intoxicating thing, similarly 
when it is proved that the nature of the real self is what 
is called Nirvana where there is not any material 
bondage nor any mentation or Sanskara, then whatever 
conditions of anger, pride, deceit, greed, etc. appear in 
the mundane life of the self must have been caused in 
association with something different from the self. That 
which is associated w ith the self in mundane existence 
is that w hich is called Karma, 

Anger etc. passions can never be the nature of the 
real self, because w hen anger arises, body trembles, eyes 
become red. Body is matter and some matter has made 
material effect on it, therefore that which has made the 
body tremble must be a material thing. It proves that 
anger is a material poison or dirt. Just as red and 
green waters show' that there is mixture of red and 
green coloured matter w ith water, so anger etc. impure 
thought-activities prove that there is mixture of some 
dirt with the soul. And that dirt must be opposed to 
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the sou] which is really non-material. This is nothing 
else but karmic matter. 

There are three acting agents in the mundane soul. 
They are mind, body and sp)eech. As these three or 
any of the three are in joint connection everywhere with 
the soul, so \\henever any activity through them 
happens, there occurs some wavering or vibration in the 
soul. 

At the very time when vibrations occur in the 
mundane soul, the attractive power called yoga inherent 
in the soul begins to work. Yoga is a force which 
attracts karmic matter towards the soul and connects 
the same with it. This force of yoga attracts karmic 
molecules which are mixed with the other previously 
collected molecules in the karmic fine body w^hich is 
continually coming on with the mundane soul. It 
should be noted that in this beginningless world pheno- 
mena, this mundane soul was never free from this 
karmic body. It is continually coming on in bondage. 
Through the fruition of different kinds of karmas in 
that fine body, there happen birth, death and different 
kinds of miseries. When any person dies, this karmic 
body is not left here. It goes wdth the mundane soul ; 
only outer physicial body is left. The mundane soul 
going with the karmic body at once takes another birth 
under the influence of its karmas which are in operation. 
Old karmic molecules must shed off at the proper time 
whether they fructify or not from this karmic body and 
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new molecules are added to it, which are attracted by 
yoga power, when any of the three, mind, body and 
speech is working and causing soul vibrations. This 
shedding and binding is going on in all the mundane 
souls at every instant. Vegetable, animal, human and 
other beings all have to obey this karmic law. 

The Jain scripture, therefore, describes this mun- 
dane soul as material like, because it is totally obscured 
by material karmas just as sky is obscured by smoke, 
sun-light is obscured by clouds or water is made impure 
by dirt. If once all the karmic molecules are shed olf, 
this soul will at once attain Nirvana and remain non- 
material, and it is in essence like a sky. 

As the nature of pure sky is not affected by matter, 
so the nature of pure liberated soul cannot be affected 
by karmas. In the mundane life, this soul is from 
beginningless time totally obscured by karmic matter. 
It is why it experiences its fruits good or bad. 

Saint Amritachandra says in T attvdrthasara : — 

ii ii 

sf ^ i 

It II 

lia' t i Tl JTTTWT: II II 

27 



210 


Jainism and Buddhism 


sirgt ii ii 

'•s <>V ■ ■ 

3T5fTT^ RT^y*«l*-vnrr^ I 

ii ii 

i^^u nr iPta : ii K<: ii 

^ ^f?f*n5fFJT I 

SHI iT«T^r 41^«*>lflun II II 

Yajjivah sakasdyattvdt karmano yogya pudgaldn 
Adatte sarvato yog df sa bandhah kathito Jinaih 13 
Na Karmdim gtino murtestasya bandhd prasiddhitah, 
Auugrahopaghdtdu hi na murteh Kartu marhate 14 
Andarikd dikdrydnam Kdrnam karma murti mat, 
Nahyamurten murtd nd marambhah kvdpi drsyate 15 
Nacha bandha prasiddhih syan murtaih karmabhirdt- 
manah, 

Amurte rittya ne kdntdttasya murtitva siddhitah 1 6 
Anddi nittyasambandhdt saha kannabhirdtmanah 
Amurtasyapi satyai Kye murtatva-mavasi yate 1 7 
Bandham prafi bhavetyai Kyama-nyonya ntipravesa 
tah 18 

Tathd cha murti mdndtmd mrabhi-bhava darsandt, 
Nahya murtdsya nabhaso madira mada Kdrini 19 
“ Taking in karmic material molecules from all- 
round through attracting power yoga by the passionate 
soul has been said to be bondage by the Jina 13. 

“ Karma is not any non-material attribute of the 
non-material soul, because neither the non-material 
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objects can be bound nor can there be destruction or 
any mutual benefit between non-material ones.” 14. 

‘‘ Mundane souls have got physicial bodies etc. 
which are material and created ; their creating cause 
must therefore be the material karmas ; because creation 
of material objects is never seen by any non-material 
thing.” 15 

Bondage of this mundane soul by the material 
karmas is not an unproved fact, although from the real 
point of view this soul is non-material, yet from the 
practical standpoint it is like a material thing.” 16 

“ There is beginningless and continual connection 
of this mundane soul with the karmas, therefore the 
soul being non-material by nature is seen as material, as 
it is intermixed with the material karmas.” 17 

“Just as gold and silver when melted together 
become one mixture, so also there is mixture of soul 
and karmas on account of its bondage with karmas.” 18 

“ This mundane soul is material, because its know- 
ledge is seen to be affected on drinking intoxicating 
liquor ; while sky being non-material cannot be affected 
by it.” 19 

The mundane soul is from beginningless time con- 
tinually coming mixed with material karmas. Yoga 
power attracts them and passionate thoughts make them 
stay for greater or less time. 
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When karmic bondage occurs, it appears in four 
kinds, therefore bondage is said to be of four kinds. 

Dravya Sangraha sa}^s : — 

Paya di thidi anu bhdga ppadesa^bhedd du chadu 
vidho bandhOy 

Jogd payadi pradesd thidi anti-bhdga kasd yado 
honti 

“ Bondage is of four kinds, Prakriti or class-bond- 
age, sthifi or duration bondage, anubhaga or fruition 
bondage, and pradesa or molecular bondage ; of these 
class and molecular bondages are caused by yoga or 
attractive power working and soul vibrations ; and dura- 
tion and fruition bondages are caused by passions. 

When karmic molecules are bound, then they 
assume different kinds of nature according to different 
thought-activities of the being, this is called Prakriti 
Bandha. 

The number of molecules bound for each class or 
sub-class bearing different natures is called pradesa 
bandha. The bound up molecules will be exhausted 
till such a period — ^this duration is called sthiti bandha. 

When they will be ripened, their fruition will be 
mild or strong. This is called anubhdga bandha. 

Yoga or attractive power working under soul vibra- 
tions is good or bad according to good or bad activities 
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of the mind, body and speech. According to strong 
or mild yoga power under good and bad activities, 
greater or less number of karmic molecules having more 
or less number of classes are attracted and bound. 
Thus yoga causes two kinds of bondage, class and mole- 
cule. 

When anger, pride, deceit, or greed etc. passions 
are strong then all the classes of karmas except age 
karmas have more duration ; if they are mild, the dura- 
tion will be for smaller periods. The karmas which are 
bound are either good or bad. 

When passions are strong, there is less fruition in 
good karmas, w^hile more in bad ones ; but w hen 
passions are mild, there is more fruition in good karmas 
and less in bad ones. 

As to age karma, if it is bad age karma of hell, 
there w ill be greater duration, if passions are strong ; but 
lesser, if they are mild ; but for the good age karmas of 
sub-human, human, celestial, if passions are mild there 
will be more duration ; if they are strong, duration wall 
be for short period, 

Prakriti or class bondage. 

There are eight classes according to the nature of , 
karmas ; even these eight have got one-hundred and 
forty-eight sub-classes according to their different varie- 
ties of natures. It will be useful to know^ all of them. 

Class I Sub-classes 5. Jndna varana karma. 
Knowledge — obscuring karma — It obscures the attribute 
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of knowledge. As knowledge is of five kinds, so their 
obscuring karmas are also five : — 

1. Mati y. — sensitive knowledge obscuring. 

2. Sruta J. — Scriptural knowledge obscuring. 

3. Avadi J, — Visual knowledge obscuring. 

4. Mana parhyaya J.-mental knowledge obscuring. 

5. Kevala J. — Perfect knowledge obscuring. 

Class II, Sub-classes 9. Darsana varana karma 
or conation obscuring karma. It is of 9 kinds : 

1. Chaksu d. — ocular conation obscuring. 

2. Achaksu d. — non-ocular conation obscuring. 

3. Avadhi d. — visual conation obscuring. 

4. Kevala d. — perfect conation obscuring 

5. Nidra — Sleep. 

6. Nidra nidra — Deep sleep. 

7. Prachala — Drowsiness. 

8. Prachala prachala — Heavy drowsiness. 

9. Styanagriddhi — Somnambulism. 

Class III. Sub-classes 2. Vedaniya karma — feeling 
karma. It is of two kinds : 

1. Sata V. — pleasure-feeling. 

2. Asata v. — pain-feeling. 

This karma makes the soul feel pleasure or pain. 

Class IV. Sub-classes 28. Mohaniya karma, delu- 
ding karma, it deludes the right belief and conduct — it 
produces in the soul attachment, affection, hatred, fear 
jatc- It is of two kinds : — 
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(1) Darsaua mohaniya or right belief deluding 
karma. 

(2) Charitfa mohaniya or right conduct dduding 
karma. 

Darsana mohaniya is of three kinds : — 

(1) Mityatva wrong belief. 

(2) Samyaktva clouded right^belief uhich produces 
defect in right^belief. 

(3) Samyaktva — mithyatva or misra — mixed right 
and wrong belief. 

Note, These three rasi are dealt with in D.N. 3.33 
Sangita suttanto as michhatta niyato rasi ; sammatta 
niyato rasi ; aniyato rasi, 

Charitra m, is of 25 kinds— 

(4) to (7) Anantdnubhandhi krodha^ fndna^ may a, 
tobha, error-feeding anger, pride, deceit and greed. 

(.These passions prevent right-belief from appearing). 

(8) to (11) Apratydkhydna krodha, mdna, mdya, 
Jobha, partial-vow-preventing anger, pride, deceit and 
greed. 

(12) to (15) Praiyakhydna krddha, mdna, mdya, 
Idbha, Total — vow preventing anger, pride, deceit and 
greed. 

(16) to (19) Sanjvalana krodha, mdna, mdya, lobha, 
perfect-conduct preventing anger, pride, deceit and 
greed. 
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(20) to (28) Hdsya, risibility ; Rati, indulgence ; 
arati dissatisfaction ; soka, sorrov\ ; hhaya, fear ; Jugupsa 
disgust ; Stri veda, feminine inclination ; Pum Veda, 
masculine inclination ; and Napunsaka Veda neuter 
sex inclination. 

Class V. Sub-classes 4. Ay it karma, age karma. 
It is of four kinds : This karma is the cause for keeping 
the soul imprisoned in any body. 

(1) Naraka — hellish age. 

(2) Tiryaticha — sub-human age. 

(3) Manusya — human age. 

(4) Deva — celestial, age. 

Class VI. Sub-classes 93. Nama karmas, Body- 
making karmas. 

It causes formation of different kinds of bodies. It 
is of 93 kinds. 

(1) to (4) Gati condition of existence. It is of four 
kinds : (1) Naraka hellish ; (2) Tiryancha sub-human ; 
(3) Manusya human ; (4) Deva celestial. 

(5) to (9) Jdti genus of beings; it is of 5 kinds 
(1) Ekendriya one-sensed ; (2) Dvindriya two sensed ; 
(3) Tendriya three-sensed ; (4) Choundriya four-sensed 
(5) Panchendriya five-sensed. 

(10) to (14) Sarira bodies. They are of five kinds : 
(1) Auddrika physical ; (2) Vaikriyaka fluid ; (3) 

Aharaka assimilative ; (4) Taijasa electric ; (5) Kdr- 

mana karmic. 
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(15) to (17) Angopdngo, limbs and minor limbs. 

They are of three kinds pertaining to 3 bodies : 

(1) Audarika physical. (2) Vaikriyaka fluid. 

(3) Aharaka assimilative. 

(18) Nirmana formation of limbs etc. in relation to 
situation, and dimension. 

(19) to (23) Bandhana Bondage. It is of 5 kinds 
with relation to 5 bodies, physical, etc. described 
above. 

(24) to (28) Sanghdta — interfusion (interfusion of 
molecules). It is of 5 kinds in relation to 5 kinds of 
bodies. 

(29) to (34) Sansthana figure (of the body). It is 
of six kinds — 

(1) Satna chaturasra symmetrical. (2) Nyagrodha 
muri mandala — banyan tree-like (short in lower part, 
but larger in upper part.) (3) Svdti — Tappering like 
snake-hole, (broad in the lower and short in the upper 
part). (4) Kubjaka — hunch-back. (5) Vamana — dwarf. 
(6) Hundaka — unsymmetrical). 

(35) to (40) Samhanana — Skeleton. It is of six 
kinds : (1) Vaj'ra risabha ndracha samhanana adaman- 
tine nerves, joints and bones. (2) Vajra ndracha s. 
adamantine joints and bones. (3) Ndracha s. joints 
and bones. (4) Ardha ndracha s. semi joints with 
bones. (5) Kilita s. Jointed bones. (6) Asamprapta 
sripatika s. Loosely jointed bones. 

28 
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(41) to (48) Sparsa — touch. It is of eight kinds: — 
(1) Sita — cold (2) usna — hot ; (3) snigdh — smooth ; 
(4) ruksa — rough ; (5) kotnala — soft ; (6) hath ora — 
hard ; (7) laghu — light ; (8) guru — heavy. 

(49) to (53) Rasa — taste. It is of 5 kinds : — 
(1) Tikta — pungent (2) katuka — bitter (3) kasaya — 
astringent (4) am!a — acid (5) madhura — sweet. 

(54) and (55) Gandha smell. It is of 2 kinds : — 
(1) Sughanda — good smell. (2) Durgandha — bad smelL 

(56) to (60) Varna colour. It is of five kinds : — 
(1) Krisna — black. (2) Nila — blue. (3) Rakfa — red. 
(4) Pita — yellow. (5) Sukla — white. 

(61) to (64) Anupurvi migratory form. It keeps 
the figure of soul in transmigration according to the 
body it leaves till it reaches the new' body. It is of four 
kinds with reference to the four conditions of existence 
such as Naraka gatyanupurvi — hellish migratory form 
(while going to hell). 

(65) Aguru laghu not-heavy — light (body neither 
too heavy nor too light). 

(66) Upaghdta self-destructive (possessing a limb 
wdiich destroys the self). 

(67) Parghdta—AdXoX to others (by which others 
are injured). 

(68) Atapa radiant light (w^hich may give heat to 
others). 

(69) Udjota cold light* 



Karmas and Their Fruits 


219 


(70) Uchchvasa respiration. 

(71) and (72) Vihayogata movement. It is of two 
kinds : — 

1. Subha graceful. 2. Asubha awkward. 

(73) Pratyeka individual body (a body enjoyable 
by one being). 

(74) Sadharana — common body (a body enjoyable 
by many souls together). 

(75) Trasa mobile (having bodies from 2 to 5 
sensed). 

(76) Sthavara immobile (having one-sensed 
bodies), 

(77) Subhaga auspicious. 

(78) Durbhaga inauspicious. 

(79) Stiswara sweet-voiced. 

(80) Dusvara harsh-voiced. 

(81) Subha beautiful. 

(82) Asubha ugly. 

(83) Suksma, fine (uncuttable). 

(84) Badara gross, 

(85) Pa ty apt a developable. 

(86) Aparyapta undevelopable. 

(87) Sthira steady. 

(88) Asthira unsteady. 

(89) Adeya impressive. 

(90) Anddeya non-impressive. 
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(91) Yasahkirti fame. 

(92) Ayasah kirti notoriet}'. 

(93) Tirthankara Great Teacher. 

Class VIL Sub-classes 2. Gotra karma family 
determining karma. It is of two kinds: — -(1) Vchcha — 
high ; (2) Nicha — low. 

Class VIII. Sub-classes 5. Antardya karma^ 
Obstructive karma. It is of five kinds : 

(1) Ddndntardya — charity obstructive. 

(2) Ldbhdntardya — ^gain obstructive. 

(3) Bhdgdntardya — enjoyment obstructive. 

(4) Upabhdgantardya — re-enjoyment obstructive. 

(5) Viryantardya — power obstructive. 

When karmas are bound, different sub-classes with 
different natures are determined according to soul 
vibrations effected by different kinds of passionate 
thought-activities. 

Pradesa bandha. The number of karmic molecules 
of each sub-class and class is determined according to 
the strong or mild vibrations. Strong vibrations attract 
greater number of molecules, while mild vibrations 
less number of molecules. 

At a particular instant of karmic bondage, age 
karma will have the least number, body-making karma 
will have more than that of age ; family determining 
karma will have equal proportion to body-making karma. 
Knowledge-obscuring karma will have more than body' 
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making karma. Conation obscuring and obstructive 
karmas will have their proportion equal to the know- 
ledge obscuring karma. Deluding karma will have 
more than knowledge obscuring karma ; and the feeb 
ing karma will have the maximum number of molecules. 

Sfhiti bandha. Duration period of karmas is of 
three kinds, maximum, middle and minimum. Middle 
duration is of many kinds. Let us give below the 
maximum and minimum durations of the 8 main 
classes : — ^ 


Name of class. 

I Knowledge obs* 

II Conation obs. 

III Feeling. 

IV Deluding. 

V Age. 

VI Body -in. 

VII Family d. 

VIII Obstructive. 


Maximum. 

30 Koti x Koti 
sagars. 
do. 
do. 

70 do 
33 sugars. 

20 Koti x Koti 
sugars, 
do. 

30 do. 


Minimum, 

1 antar muhurta. 

do. 

12 muhurta^. 

] antar muhurta. 
do. 

8 muhurta. 
do. 

1 antar muhurta. 


Note. Sagara = innumerable years ; 

Koti=^ 10 millions. 

Muhurta... 48 minutes. 

Antar Muhurta... Withm 48 minutes. 

Anubhdga battdha — Out of the 8 classes the four> 
knowledge obscuring, conation* obscuring, obstructing 
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and deluding karmas are called ghdtiya obstructive, 
because they obscure the nature of the soul. They are 
bad or demeritorious karmas. When there is a strong 
passionate thought-activity, the force of fruition will be 
stronger in them, but if the passions are mild the force 
of fruition will be weaker. Their forces being taken as 
stronger, strong, weak and weaker are exemplified by 
four examples in hardness and softness respectively of 
stone, bone, wood and creeper. 

At the time of ripening the karmas will yield fruits 
in proportion to their strength and then shed off. 

The other four karmas are called aghd-tiya — non- 
destructive. Each one of them is of two kinds good 
and bad. Good age, body making, family and feeling 
karmas are merits, while bad age, body-making, family 
and feeling karmas are demerits. 

The fruition of these four good karmas is milder, 
mild, strong, and stronger exemplified by sweetness of 
molasses, sugar, refined sugar and nectar respectively : 
while the fruition of the above four bad karmas is also, 
milder, mild, strong and stronger exemplified by bitter- 
ness of a neem tree leaf, kdnjira fruit, poison and deadly 
poison respectively. 

Thus every mundane soul has four kinds of bond- 
age according to its good or bad thought-activities. 

How the karmas operate and shed off : 

When the karmic molecules are bound, they take 
some time to become ripened ; till then they remain in 
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existence without operation and shedding. This time of 
quiescence is one hundred years for a duration of one koti 
koti sagars. According to this proportion if duration 
is one koti sagaras or less than that, the period of quies- 
cence will come to one antar muhurta. After the 
proportionate lapse of quiescence time, the molecules 
begin to operate and shed at every instant till their 
full duration period is ended. These molecules of a 
particular group bound at a particular time are distri- 
buted for its full duration minus the quiescence time 
with a proportion of successive less number. The 
greater number operates before. The least number will 
operate at the last instant of the duration. Whenever 
karmic molecules are on the point of operation, they 
appear in their fruits, if the outward circumstances 
agree with them if the outward position is not agree- 
able, they will shed off without giving any result. 
For example : suppose any one has bound karmic 
molecules of all the four passions e.g., anger, pride, 
deceit and greed simultaneously with equal duration 
for each. They will take equal time for ripening. 
After their equal period of quiescence they all will 
begin to shed at every instant, but all the four cannot 
give results at a time. When there is anger, there is 
not pride, nor greed nor deceit; only one kind of 
passion appears at a time in the thought-activity. 
Suppose there is outward situation of creating anger, 
then anger karmic molecules will appear in fruit, while 
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the molecules of the other three passions will shed of 
at that very instant without showing any result. 
Suppose any good person is attending to reading any 
pious book peacefully for half an hour ; then his thought 
has good and pious feeling only. It is the result of 
mild greed. Till half an hour only, greed karma 
molecules are shedding after giving results, while the 
molecules of the other three passions shed off during 
that very half an hour without giving any fruit. 
Suppose within that half an hour there appears any 
outward cause of anger, some one may speak abusive 
words and that very person attending to pious book 
cannot endure them owing to the weakness of soul 
power, then anger will appear for some time ; then 
the molecules of greed will shed without showing any 
fruit. 

The Karmic law being such : it is therefore neces- 
sary that we should always try to have good circum- 
stances and associations ; then we can be saved from 
suffering fruits of bad karmas. True knowledge and 
soul-force are the means for effort. This force of 
effort is soul’s own property which has expressed itself 
on the subsidence of destructive karmas. We may call 
it soul-will, soul-power, or soul-exertion. A minutest 
creature of the vegetable kingdom also has got this soul- 
power. It has some knowledge and soul-force which is 
not obscured by karmas. Thus every being has got 
capacity of applying its free will. They, who have got 
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strong operation of deluding karmas are under control 
of ignorance or avidya. But they, who can remove 
this ignorance, have their pure soul-power more 
in store. They, who act after full consideration and 
mindfully, perform thoughtful and useful acts. If they 
succeed in their efforts, the meritorious karmas have 
helped them ; if they fail, the demeritorious karmas 
have made obstruction. As we, ordinary men cannot 
know what kinds of karmas are in store and when and 
how they will operate, it is our duty to perform every 
action with strong and thoughtful soul-power. 

It should also be known that we can destroy the 
existing bound demeritorious karmas by self-concentra- 
tion and pure thought-activities before their ripening 
time ; we can diminish their fruition and duration. We 
can increase the fruition of old good karmas. Our 
thought-activities can modify the past-bound karmas. 

By the operation of age karma a being goes from 
one condition of existence to another. Karmic body 
goes along with it. 

Those saints, who destroy the causes of inflow of 
karmas, are called Ksinasrava, This term is used in 
many Buddhist works. Vide Buddha Charya page 264 
Sandaka sutta M. N. 2.3.6, page 55 Nanda-Rahula- 
Sanyasa Jataka N. 4 Mahavagga, Mah& Khandaka 
Rahula-Vastu. 

How karmas can be checked and destroyed has 
29 
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been dealt with in the third chapter while describing 
Samvara and Nirjara. 

Let us show the special thought-activities for the 
bondage of each of the eight karmas. They are the 
special causes for the karmic bondage of a special 
karma. 

/. Causes for the bondage of knowledge and cona- 
tion obscuring karmas : — 

(1) Displeasure on hearing truth (2) concealment of 
knowledge, not allowing others to ask him and take his 
time (3) not to teach others due to malice (4) to make 
obstructions to the progress of true knowledge (5) to 
dishonour the learned and the learning (6) to falsify the 
truth by misleading arguments. 

//. Causes for the bondage of pain-feeling karmas : 

(1) to feel pain or to make others painful* 

(2) to be sorry or to make others feel 

sorry. 

(3) to feel remorse or make others remorseful. 

(4) to weep or make others weep. 

(5) to cry in a way to arouse compassion for 

him in others or to make others cry 
in such a way. 

(6) to beat or to kill, etc. 

III. Causes for the bondage of pleasure-feeling 
karmas 

(1) to have compassion for all the beings (2) to feel 
great regard for the Vowful (3) to give charity of food, 
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medicine, knowledge and safety to the deserving pious 
men with honour and to the distressed through compas- 
sion (4) to follow rules of conduct of a saint (5) to 
follow rules of conduct of a layman (6) to practise 
meditation (7) to forgive others (8) to feel contentment 
etc. 

IV. Causes for the bondage of deluding karmas : — 

(1) To find fault with and speek ill of the true 

worshipful Lord, Teacher and the Truth itself (2) to 
have strong anger, pride, deceit and greed (3) to have 
strong laughter, indulgence, dissatisfaction, sorrow, fear 
and hatred (4) to have strong sex inclination, etc. 

V. Causes for the bondage of hellish age karma : — 

To earn money by unjust and ugly means, to have 

strong attachment for worldly possessions and not to 
spend money in charity and good works. 

VI. Causes for the bondage of sub-human age 
karma : — 

Deceit, e.g.^ cheating others and preaching false 
doctrines. 

VIL Causes for the bondage of human-age karma : — 

(1) to deal justly and with contentment, to have 
little attachment with the worldly possessions, to have 
natural modest feelings. 

VIIL Causes for the bondage of Celestial-age- 
karma : — 

(1) to have firm right belief (2) to follow the rules 
of conduct of a saint (3) to follow the rules of conduct 
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of a layman (4) to endure hardships with patience 
(5) to follow austerities without self-know4edge. 

IX, Causes for the bondage of bad-body •making 
kartnas : — 

(1) deceitful engagement of mind, body and speech 

(2) to quarrel and make disturbance. 

X, Causes for the bondage of good-body -making 
karmas : — 

(1) Straightforward dealing of mind, body and 
speech (2) to have love for others and not to quarrel 
with anybody. 

XL Causes for the boftdage of loiv-family deter- 
mining karma : — 

(1) to speak ill of others (2) to boast oneselt 

(3) to conceal others ’ good qualities (4) to express 
one’s non-existing qualities. 

XU. Causes for the bondage of high-family-deter- 
mining karma ; — 

(1) to speak ill of oneself (2) to praise others' 
qualities (3) to conceal one’s own qualifications (4) to 
express others ’ good qualities (5) to be submissive 
(6) not to feel proud. 

XIII, Causes for the bondage of obstructive karmas: 

(1) To put obstacles to charity (2) to obstruct the 
gain of others (3) to put obstacles for things being 
enjoyed by others (4) to obstruct others from enjoying 
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re-enjoyable things (5) to disturb the zeal of others for 
good works* 

Thus the special thought-activities for the^bondage 
of eight karmas have been described here very briefly. 
It should also be noted that generally a being binds 
seven or eight kinds of karmas at a time by its thought- 
activity ; but there occurs difference in fruition bondage 
of each karma. The special thought activity pertaining 
to a particular karma will cause more mild or strong 
fruition in that very karma. 


We find in the Buddhist literature also some 
description of the special thought-activities for the 
bondage of special karmas. 

(1) Manuscript Remains of Buddhist literature in 
Eastern Turkestan by Hoernle (1916). 


Page 48 (10) Suka Sutra of Madhyama Agama. 

'qrrw 




ITT?lft7Xnn sTtWt STc'lWnRt. 


“ Dasa dharmd tnahd*sa^kya samvartaniyah^katame 
dasd-anirvyukah, parasya Idbha satkdrah, dtta manatd, 
parasya kirtih sabda slokena dtta-manatd, ydtrd pra* 
ddnum^ bodhi-chittotpddah, Tathagata bimba Karnam, 
matri pitrindm pratyanugamanam, dryd ndm pratyud- 
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gamanam, alpa sakydt Kusala mulad vichchhandanam 
mahdsdkya-Kusala mule samdpddanam-iine dasd dhartnd 
nmhd sakya samvartaniydh. 

There are ten thoughts which procure great power 
in the future life (1) not to have malice (2) to receive 
and honour others (3) to have worthy mind, to speak 
highly of others with good mind (4) to spend money for 
journey pilgrimage etc. (5) to strive to understand Truth 
(6) To construct images of Lord Buddha (7) to honour 
parents (8) to honour and receive the Virtuous men 
(9) to save one from good action of low degree (10) to 
induce one for good action of high degree. These ten 
should be followed for high might. 

Li - ^ ^ ^ 

sTsnfpwrm, ^ 

^:?|isrT, 3Tsrsrr, 3iT?rRT 

“ Dasa clharmd nicha kula samvarta niydh-katame 
dasd-amdtrignatO’apitrignatay asrdmanydti, abrdhma 
nyata, kule na Jesthdnupdlanam, dsanddi na pratyuU 
thdnam, dsane na nimantrdnam, mdtra pitror asrusd. 
drydndm asrusd, Nicha Kula jdtdndm pudgaldndm 
antike paribhavah^ ime dasa dharmd nicha kula 
samvarta niydh.*' 

The following ten actions are the causes for the 
birth in low family : — (1) Dishonour to mother (2) dis- 
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honour to father (3) being a monk, not to act as a monk, 
(4) being a Brahman, not to act as Brahmam (5) not 
to protect the elders in the family (6) not to receive 
them properly (7) not to give them proper seats (8) not 
to serve the parents (9) not to serve the monks (10) to 
disgrace the poor and low people. 

aninRmi, 

stpjWt lITfRf 58[5rHi 

“ Dasa dharmd uchcha kula samvarta-niydh-katame 
dasa mdtrijmtdy pifrijnata, sramanyate ; Brdhmanyat 
kule Jyesthanupdlakatvam dsanatpratyutthdnam, dsane- 
ndbhunimantranamy fndtd pit r oh susrusd drydndtn 
siisrusd, nicha kukt jdtdnam pudgaldndm apari bhavah 
ime dasa dharmd uchchakula samvartaniyah'" 

The following ten actions are the causes for the 
birth in a high family, (1) Honour to the mother 
(2) Honour to the father (3) to observe monk-hood 
(4) to obser\e the duties of a Brahmana (5) To protect 
the elders in the family (6) to receive them and honour 
them (7) to give them proper seats (8) to serve the 
parents (9) to serve the monks (10) not to hate those 
born in a low family. 

^ 
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srnnRm, Jirmi^orf arwi^iT 

st^st acrremimT 5n^ JTRnR- 
m, ^mra^rai, 5 ?^ ?ji^!!T “sr w 3T5^- 

“ Dasa dhartnd alpa hhoga samvarta-niydh Katanie 
dasa adatta ddiiam adattaddna samadd-panatn, adatta 
ddnasya cha varna vdclita, adattaddnena atta-manatd^ 
fndto pitrindm vrittyuchchhedah, drydndm vrittyuch- 
chhedah, parasya aldbhena attamanata para-sya labhena 
^latta tndnatd, parasya labhdntard yo, durbhiksa ydchand 
cha Une dasa dharmd alpa-bhoga sainvartaniyah'* 

The following ten actions cause insufficient enjoy- 
ments in the future (1) to take what is not given 
(2) to accept the things brought by theft (3) to speak 
good of theft (4) to be pleased with theft (5) to obstruct 
the livelihood of the parents (6) to obstruct the alms 
of the monks or the livelihood of good persons (7) to be 
pleased if one has not gained anything (8) to be 
displeased on another’s gain (9) to obstruct the gain 
of others (10) to wish for famine. 

TIRtST 3|RnR?rt, 3T^IT^ 9! Tgl][^ » T ^<i r, 'RRRST^ 
% p«»R r ^ JTfT- 
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'' Dasa dharmd inahd hJwga samvartaniyah : — 
Katame dasa : — ddnam, adatta ddna-vairamanam^ 
adattd ddna vairamanasya varna vddita^ adattd dana 
vairamanena atta manatd parasya aldbhena andttama- 
nata, parasya labhena atta-manataj parasya Jabho- 
dyogaht da nasya bhyanumodanam, ddnddhiyuktdndm, 
pudgaldndm sampraharsamtn, subhiksa ydchana cha 
ime dasa dharmd mahd bhoga sumvartani yah.'^ 

The following ten actions are causes for having 
many enjoyments in future: — (1) charity (2) to be aloof 
from theft (3) to praise the person who does not 
steal (4) to be satisfied by not taking anything without 
being given (5) to be sorry if one has not gained 
anything (6) to be pleased on another’s gain (7) to try 
for procuring gain to others (8) to be pleased on knowing 
others practising charity (9) to induce people for charity 
(10) to wish for favourable time. 

Note. All these causes as stated in Buddhist 
literature are included in the causes of bondage of low 
and high family karmas and pleasure and pain feeling 
karmas as given before according to the Jain literature. 

There is a great detailed description of bondage ; 
fruition, checking and shedding of the Karmas in the 
Jain scriptures. The following books should be con- 
sulted : — 

(1) Tattvartha Sutra by Umaswami 

(2) Tattvftrtha S4ra by Amritchandra 
30 
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(3) Sarvartha Siddhi by PujyA pada 

(4) R4ja Vartika by Akalanka 

(5) Gommatas&ra by Nemichandra 

(6) Labdhi S4ra b}’ „ 

(7) Ksapaoa SAra b}' „ 

English translation of No. 1 & 5 have been published 
andean be had from (1) ^'Jain Gazette’’ Office, 436, 
Mint Street, Madras, (2) Jain Publishing House, Ajit- 
ashram, Lucknow, (3) Jain Parishad Publishing House 
Bijnor. 

Hindi translations of the above-said books can 
be had from the Digambar Jain Book Depot, Chanda 
Wadi, Surat. We have ver}' briefly described the 
Karmic philosophy here. Whatever we have noted 
above show s that even the description of the Karmic law 
according to Jainism and Buddhism is not different. 
It is possible to have detailed description of Karma 
philosophy in Buddhist books also. If they could be 
traced, everything will agree with that of Jainism. 

I believe that those who have compiled the old 
Buddhist literature must have had knowledge of the 
Karmic philosophy according to Jainism. The present 
literature, no doubt, does not speak of it so explicitlv as 
the Jain literature does. The educated must study this 
subject calmly and carefully. 



CHAPTER V. 

Ahimsa. 

Ahimsa is a famous cult of the Jains. I find 
that the Buddhist literature also speaks highly of 
Ahimsa, If minutely considered it is not in any way 
different from what the Jains say. As regards flesh- 
eating some statements in Buddhist literature appear 
doubtful. We have to consider whether they are the 
real sayings of the Buddha or not. 

We give below some quotations about Ahimsa from 
the Buddhist books : — 

(1) Majjhim nikaya sallekha suit am atthaman : — 

“ Pandtipd tissa purisa puggalassa pdndti pata 
veratnani hoti pariniwd ndya.*' 

“ He who is addicted to injure the vitalities of 
living beings, should give up injury — this is for his 
liberation.” 

(2) M* N. Samma ditthi sutfam navama. 

“ Pdnd it pdto akusalam pandti pdte-veeama ni 
ku&alam." 

“ It is harmful to deprive one of vitalities ; while 
it is useful to be aloof from injury.” 
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(3) Digha nikaya Vol. 3 Singalo vdda Suttante 31 

” 

“ Pandtipddo adinndddnam mtisdvado cha vuchchati 
pa radar aganianam cheva nappasansanti panditdti"' 

“The wise men do not praise injurs of vitalities, 
theft, falsehood and intercourse with other women.” 

(4) Digha h\ Vol. 3 Sangit Suttanta 33 

^ arf ) q i »m ^ qT?T (si) 

^ {\) wrg ^r^gr^rrt («) ('a) 

{%) s<3«nwi (vj) (<:) arfirsirT (<) s?nqT% 

“ Dasa akusdla kamma-patfha — (1) pdndti-pdfa 
(2) adattd ddna (3) Kdtnesu tnichchhd-chdro (4) mtisd 
vddo (5) pisuna vdchd (6) phurusd vdchd (7) samphap- 
paldpd (8) abhijjha (9) Vydpddo (10) michchhd ditthi.” 

“The following ten are the harmful ways of 
Karmas : — 

(1) injury of vitalities (2) theft (3) wrong sexual 
desire (4) falsehood (5) back-biting (6) harsh speech 
(7) useless talk (8) greed (9) enmity (10) wrong belief. 

(5) Anguttara nikaya 3-177 

“ W fJTT 3 Tq;? : q |fa ;— 

qrai^ qqr^«iqf^TOT, iNrqfttrsrT; 
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Pancha ima bhikkave banijja updsakena akaraniydh- 
kata me panch-sattha banijja, satta banijja,^ mansa 
banijja, mujja banijja, visa banijja'' 

O Monks ! The following five trades should not be 
followed by a layman : — 

(1) trade in arms (2) trade in living creatures 
(3) trade in meat (4) trade in wine (5) trade in poison. 

(6) Buddha Charya. 

Page 100 (1) Maha vagga 10. “ He, who returns 

after taking alms from the village, eats and what is left, 
if he does not wish to eat it, is throw n in such a place 
w here there are no herbs or in water devoid of living 
beings.’' 

Note , — This shows protection of immobile one- 
sensed beings. 

(2) Page 144 Parajika I. 

“ It is the conduct of Buddhist monks that after 
finishing the rainy season and performing fast on the last 
day of asvini month, they should roam for public 
good — they finish their tour in nine months. But 
those monks who have not finished their pledge of con- 
centration fast on the last day of Kartika month and 
leave the place on the first date of marga sirkha and 
finish their tour in eight months.’* 

Note , — Here not to roam in the rainy season proves 
the regard for non-injury. 

(3) Page 167 — MahA vagga 6 Keniya Jatil. 
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Goutama Sramana does not eat at night, which is 
not the proper time for eating. 

(4) Page 173-A. N. A. K. 2.4.4. 

Chule hatthi padopam sutta. 

Lord Buddha keeps himself aloof from destroying 
the group of seeds and the group of beings, eats only 
once (in 24 hours), does never eat at night (untimely 
even after noon) ; does not put on flower garlands, and 
scents, does not use besmearing, nor ornaments, neither 
any decoration. 

Note , — Here not eating at night shows regard for 
non-injury. 

(5) Page 232-240 D. N. 1-5 Kutadante Sutta; on 
prohibition of animal sacrifice. 

“ Brahman ! In that Yagna (sacrificial ceremony) 
cows were not killed, lambs and goats were not killed, 
fowls and pigs were not murdered, neither different 
kinds of creatures were murdered ; neither trees were 
cut for post (Yupa), nor grass was cut which is injury. 
That ceremony of Yajna was performed with ghee^ 
oil, butter, curd, sw^eets and molasses. Brahmana ! 
He, who with cheerful mind follows rules of vows 
which are (1) to be aloof from injury of vitalities 
(2) not to take what is not given (3) to be aloof from 
sexual desire (4) not to speak untruth (5) not to take 
any intoxicating thing causing carelessness, performs the 
true yajna. Brahmana ! This sacrifice is glorious and 
brings great fruit... 
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Gotama ! I take shelter in Lord Goutama, in the 
Path of Truth and in the Order of Monks, from to-day 
kindly accept me your follower with folded hands. 

Gotama ! I now order for releasing seven hundred 
bullocks, seven hundred calves, seven hundred goats, 
seven hundred lambs. I give them safety of life. They 
now eat green grass, drink cold water, and walk in cold 
air. 

Note , — This shows compassionate regard for trees 
and grass even. 

(5) Page 255 M. N. 2-2-10 Kilagiri Sutta. Once 
Goutama Buddha with a large assembly of the monks 
went to Kashi. Then the Lord addressed the monks 
thus 

O monks, I tour avoiding eating at night. By 
not eating at night I experience health, 2 eal, power, 
easy walking. Come 1 monks, }X>u should also eat — ^ 
avoiding eating at night.’’ 

(6) Page 371 — Angulimla sutta M. N. 2.4.6. 

“ He will protect the immobile and mobile crea- 
tures, having obtained highest peace.” 

(7) Page 390 — Simdauka Bharadvas Sutta S. N. 
7—1—9. 

“ Throw this remaining estable into the place free 
from grass or into water free from creature.” 

(8) Page 464— Samanja phala Sutta D. N. 1-1-2. 



240 


Jainism and Buddhism 


The Conduct of ^monks is described in it. Monk 
keeps aloof from destruction of seed — groups and groups 
of creatures, takes food once, does not eat at night, 
neither eats at untime. He is aloof from destroying 
groups of seeds and creatures: such as those grown 
through roots, grown through trunk, grown through 
fruit, grown through fruit-stem and grown through 
seeds. 

Note , — Here the protection of vegetable kingdom is 
well described. 

It agrees with the description given in the Jain 
Scripture Gommatasara Jiva Kanda. 

Chapter on Yoga : — 

II II 

Muiagga pora bijd Kanda tah Khanda hijd Bijd ruhd, 
Samtnuchchhimdya bhaniyd patteyd yanta Kdydya 186 

Vegetables are described as follows : — 

(1) Mula Bija having, root as their seed just as 

ginger, turmeric. 

(2) Agrabija grown through front stem. 

(3) Parba bija grown through knot as sugar-cane. 

(4) Kanda bija grown through esculent root as 

garlic. 

(5) Skandha bija grown through trunk. 

(6) Bija bija grown through seeds as wheat, and 

gram. 
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(7) Sammurchchana grown by itself through earth 
etc. as grass, etc. 

(9) Some Sayings of the Buddha ” by Woodward. 

Page 68. In rainy season recluses tread down the 

green grass, they crush the living thing that has one 
sense, they trample to death many a tiny life, I enjoin 
on you, brethren, that ye observe the retreat during the 
rains (Vin. Pit. Mah^vagga III. I.) 

(10) Manuscript remains of B. Lit, in Eastern 
Turkestan, by Hoernle — Page 4 Vinaya texts. 

“ Samprajdnena gantavyam. , Jryd-^patha sampan- 
nena susamvritten yugantara preksind sa gauravena." 

“ The monk should walk through discrimination, 
seeing ground four cubits forward with control of mind 
and with respectability.” 

(11) “ The Doctrine of the Buddha"' by George 
Grimm, P. 339. Inflamed by desire, evil-disposed 
by hate, confused by delusion, overcome, entirely influ- 
enced internally, O Brahmin, we think of hurting 
ourselves, we think of hurting others, we think of 
hurting both ourselves and others, and feel mental pain 
and grief. But if we have abandoned desire, then we 
do not think any more of hurting ourselves, nor of 
hurting others, nor of hurting both ourselves and others, 
and we do not feel mental pain and grief. Thus, O 
Brahmin, Nibbdna is visible and present, inviting to 
come and see, leading to the goal, intelligible to the 
wise, each for himself.’" (M. I. p. 303 A. Ill p. S5). 

31 
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Page 434 F. Note. “ What is sinful in the taking 
of food lies in this, that other life is destroyed, and 
thereby suffering is caused in the world. Since animal 
life is more highly organized and much more sensible to 
pain than plant life, the good man will in no case, either 
directly or indirectly, be the cause of the killing of animals 
for his food. In consequence of this, he w ill not eat the 
flesh of any animal in any case w here he has seen or 
heard or supposes that it has been killed for his sake. 
“There afe three cases, jivaka, w here I say that meat shall 
not be accepted ; Seen, heard and supposed. (M. I. 
p. 369). For the same reason, no one may offer the 
Perfected One or his disciples, the flesh of an animal killed 
for this purpose. “ Whoever, Jivaka, takes life for the 
sake of the Perfected One, incurs five-fold serious guilt- 
Because he commands : ‘ Go and fetch that animal ! 
thereby the first time he incurs serious guilt. Because 
then the animal, led to him in fear and trembling, 
experiences pain and torment, he for the second time 
incurs serious guilt. Because he then says : ‘ Go and kill 
this animal,’ he for the third time incurs serious guilt. 
Because the animal then in death, experiences pain and 
torment, he for the fourth time incurs serious guilt. 
Because he then gives unfitting refreshment to the Per- 
fected One or the Perfected One’s disciple, he for the 
fifth time incurs serious guilt.” (M. I. 369). 

469. As a mother protects her only child wdth her 
own life, cultivate such boundless love towards all 
beings. (Metta Sutta S. N.) 
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(12) Sutta Nipate Dhammaka Sutta, 

tJinr STIR 5T ^ sr I 

^T^ fsf^SIRii ^ «II^ ^ ^ II 

Pdnatn na hdne na cha ghdtayeyya 

na chdnumanyd hanatam paresam, 

Savvesu bhutesu nidhdya dandam 
ye thcivard ye cha tasamti Joke. 

Neither one should injure the creatures, nor induce 
others to do so, nor should be pleased when others 
injure them ; one should have compassion on all the 
beings in the universe, whether they may be immobile 
or mobile. 

Note. In the Jain literature one-sensed beings are 
called sthdvara. They are earth -bodied, water-bodied, 
tire-bodied, air-bodied, vegetable-bodied ; while beings 
from the two-sensed to the five-sensed are called trasa. 

(13) Majjhim Nikdya Vatthupama Sutta 71 . 

^ a TR W T - 

“ Seyyathdpi bhikkhave battham sankilittham malagga 
hitam achchhatn udake d gamma pari suddum hoti pari- 

yoddnam evameva bhikkhave bhikkhu evam silo 

evam dhammo evam pajno sdlinam chedi pinda-^pdtam 
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hhunjati vichUa kdlibam atj^ka suyam antba vyanjanatn 
naiva, ye assatam hoti antardya..^.,..'l ^ - 

“O Monks! Just as a dirty cloth is cleansed by 
pure water, so eating aim of rice makes him chaste, 
pious and intelligent ; this the monk knows ; leaving 
this, he does not accept many kinds of sauces and sweet- 
meats — , for they will be obstructing/’ 

(14) Sacred Books of the East Vol. XI (1881) by 
Max Muller, p. 189. The Tevigga Sutta 

Ch. II K61a silam. 

“ He abstains from destroying life. Full of modesty 
and pity, he is compassionate and kind to all creatures 
that have life. He refrains from injuring any herb or 
any creature. He ta}«es but one meal a day ; abstaining 
from food at night time or at the wrong time.’' 

Page 192 The Maggbima Srilam. 

‘‘He lives on food provided by the faithful, refrains 
from inju^ng plants or animals.” 

U5) Sutta ^^p^Ua^ franslat^ % FausbiiJl (ISfil). 

Mahilyagga H Su^. p. }28. 

“Aa I ?i#n, «o mt *^ese, as Is^ese are 
so am I, identifying himself with others, let iiim not 
kill nor cau^ (any one) tp kijl/’ 

(16) “ path of Purity ” by pjuixiha Ghos^a I & IF 

Page 79. “ ]>i$ea^s caused by eating do not harm 
monk who at ouge acting eats his food/’ 
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(17) Sacred Books of the East by Max Muller. 

Vol. XLIX Buddhist MabAj’ana. Page 121 

(65) “ To kill a helpless victim through a wish 
for future reward, — it would be an unseemly action 
for a merciful-hearted good man, even if the reward 
of the sacrifice were eternal ; but what if. after all, it 
is subject to deca)’ ?*' 

(67) “ Even that happiness which comes to a man, 
while he stays in this world, through the injury of 
another, is hateful to the wise compassionate heart : 
how much more if it be something beyond our sight in 
another life ?” 

Note. From the statements given above, it will be 
known that ahimsa has been correctly described in 
the Buddhist Scriptures. We shall see later on that 
this description quite agrees with what is given in the 
Jain literature. 

FLESH -EATING. 

It ttppears in the present .time that flesh^eating 
is much prevalent among the Buddhists. If I indepen- 
dently thiok of its cause, it appears to ine that the 
.old Poli books were first compiled in Ceylon in the 
Ist century, as is written in the introduction to 
Charya. “ Jn the first century A- D. at Ceylon, Sntra, 
yinaya and Abhidhamma, whidi till that time were 
learnt by heart only, were at first written. This is 
the Tripitaka.” 
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I did not find in these Pali books the quotations 
explicitly prohibiting the taking of flesh. 

** The Life of the Buddha ” by Edward J. Thomas, 
1927. 

On page 129 there is the following statement : — 

“ As meat-eating was made an ethical question, the 
ritual aspect ceased to have a meaning for the Buddhist. 
Hence the practice was not in itself condemned, but 
only in so far as the partaker was in some way contri- 
butory to killing or giving pain. This position is stated 
most clearly in the Jivaka Suita (M. N. I. 368). Jivaka 
told Buddha that he had heard that people killed living 
things intending them for Buddha, and that he ate the 
meat prepared on that account. He asked if such 
persons were truth-speakers and did not accuse the 
Lord falsely. Buddha replied that it was not true, but 
that in three cases meat must not be eaten : if it has 
been seen, heard, or suspected that it was intended for 
the person. If a monk who practises the brahma- vihara 
of love accepts an invitation in a village, he does not 
think, “ verily this house-holder is providing me with 
excellent food ; may he provide me with excellent food 
in the future.” He eats the food without being fettered 
and infatuated. “ What do you think, Jivaka, does the 
monk at that time think of injury to himself, to others, 
or to both ?” Certainly not. Lord.” ” Does not a 

* The famous physician of Bimbisara and Ajatasattu. 
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monk at that time take blameless food ?*’ “ Even so 

Lord/’ 

The teaching is the same in the Vinaya, where 
Buddha is said to have accepted a meal from the 
Jain general SfV/a, who had provided meat. The report 
went about that he had killed an ox for Buddha, but 
the fact was that he had sent for the meat already 
killed in order to furnish the meal. The Vinaya forbids 
certain kinds of flesh, human, that of elephants, horses, 
dogs and certain wild animals. (F. N. Vinaya 1. 218-237 ; 
Macchamamsa is expressly allowed; This is usually 
taken to mean ‘ flesh of fish/ 

Pali books state in one or two places that Goutama 
Buddha ate flesh — Whether this was true or not is to 
be properly considered. 

Buddha Charya P. 148 M. N. 8. 1. 2. 2. Siha Sutta^ 

“ It appears that Jain Commander-in-Chief Siha of 
Vaisali served meat to Goutama Buddha.'’ 

Note, It seems to me quite impossible that a Jain 
minister or King could have served Buddha with meat. 
Neither it seems to be possible that the compassionate 
Buddha who preached for the protection of immobile 
and mobile beings would have accepted flesh. More* 
over he was so kind that he did not eat even at night 
and prohibited his disciples from taking food at 
night. 

Buddha Charya Page 433. Chulla Vagga 7* 



248 Jainism aNd Buddhism 

Devadatta Vidroha. 

This Sutta tells that Devadatta told Buddha, He 
only, who does not accept fish and flesh for the whole 
life, should be received in the Order ” ; then Goutama 
said, “ I have ordered for the pure flesh which is not 
seen, nor heard, nor supposed to be prepared.” 

'Nott. How' far this statement is correct, is to be 
considered. Buddha Charya P. 535 Mahaparinibbana 
Sutta D. N. 2 ; 3. 

In this Sutta it is said that in the last part of his 
life Goutama Buddha had taken Sukara maddava from 
Chunda, the smith. Here this italicised word is trans- 
lated by some as flesh of pig and by some as soft rice 
cooked with milk. 

So much is the statement about flesh in Buddhd 
Chitr^d, 

Sacred Books of the East Vol. Ill by Rhys Davids 
D. N. P. 11. 1910 at Page 110. At Vesali, he (Buddha) 
had finished eating the rice. 

Page 138. ‘‘ Now when the Exalted One had eaten 
the rice prepared by Chunda^ the worker in metals, 
there fell upon him a dire sickne^, the disease of dysen- 
tery and sharp pain came upon him, even unto death.” 

Note. Here the word Sdfcara mdddava is translated 
as rice. Excej[it the few statements given above, no 
other statement in the whole Buddhist literature, as fat 
as I have read, has been found to denote that Buddha 
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or his disciple have ever taken flesh or flsh or any other 
creature. While the above passages of the Pali book 
express doubt about flesh eating, old Sanskrit Buddhist 
literature expressly prohibits flesh-eating, by any follower 
of Buddhism. 

There is one Lankavatani Sutra — published in 
Sanskrit by Bunyin-Nangio, M.A. (Oxon) D. Litt., Otam 
University — K 3 ’oto (Japan) in 1922. It is also a very 
old Sutra. Its first translation in the Chinese language 
was done by one Gunahhadra of Central India in 443 
A.D. Its second translation in the Chinese was done by 
Bodha ntchi of India in 513 A. D. Its third translation 
in the Chinese was done by Siksanand of India in 700 
A.D. 

The eighth chapter of the book deals specially 
about flesh-eating. 

This is called Mansa hhaksana pari varto. From 
this chapter, it is full}^ proved that any follower of 
Buddhism, whether he may be a monk, or a layman, 
should never eat any kind of flesh either of fish or 
of any other animal. We give below some Sanskrit 
passages with the translation : — 

“ Jira- 

^ ^ir^TSTT 

^:5TorT stithtr ” 

32 
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Desayatu tne Bhagavan stathagatorhan samyak* 
sambtiddho indnsa bhaksane gunadosctm yendham 
chdnyecha bodhisafvd mahdsatva andgafa pratyufpaiina 
Kdle sattvdndm Kuvydda sativa gati Vdsand^Vdsitd- 
ndm mdnsabhojana griddhdndm rasa tris?id prahd ndya 
dhartnam desa ydnia^ 

** May the Lord Tathagata, Arhan rightly enlighten 
and preach to us the merit and demerit of flesh-eating, 
so that I and the other followers of Buddhism in the 
present time and in the future may preach the truth 
to those who are flesh eaters for the destruction of their 
desire for flesh/* 

WRT 

“ Bhagavdnstasyai tddavochat aparimitair mahdinate 
Kdranair mdnsam sarvamabhaksyam Kripdtmano 
hodhisattvasya tebhyastupadesa tndtram vaksyamV' 

“The Lord said to him, “O Great wise man’ 
On account of innumerable causes all flesh is to be 
avoided by the merciful follower of Buddhism 1 For 
them I shall preach in brief/’ 
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^ iFJTqfbrTnsnarei ^ ^5^7% 

^5?Fcn|7T^#>7t; ^ ^^’ ^ i r Ti rq ifrrnmFg 

jrm ^«if7R 
^T fv T^ ^q JTfra?^. ” 

“ lha mahd mate anena dirghend dhvand sansartdm 
prdnindm ndstyasaii Kaschitsattvah sulabha-rupo yo na 
mdfdbhiitpitdvd bhrdta vd hhagini vd putro vd duhitd 
vd anyatardnyataro vd svajana bandhn bandhnbhfdd vd 
tasya-nya janmaparivrittdsrayasya mriga pasu pakH 
yonyantarbhutasya bandhoh bandhti bhutasya va sarva 
bhutdtma bhutd ydgantii kdmena sarva jantu prani bhute 
sambhutam mdnsam kathmniva bhaksyam syddbuddha 
dharma kdmena bodhi-sattvena mahd sattvena.'' 


“ O Great wise man ! In this beginningless world 
the living beings having been wandering, there is not a 
single creature which had not been sometimes mother, 
father, brother, sister, son, daughter or any other relative. 
The same adopting many re-births, are born as deer or 
other animal, bird etc. which are really our relatives. 
How' can a follower of Buddhism, a saint or a disciple, 
who sees all the creatures as his brethren, cut the flesh 
of all these creatures 
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“ A'va Kharostra sva baliharda mdntisa mdnsddi- 
nihi ntahd mate lokasyd bhaksydni indnsani tdni cha 
fftahd mate bithyan taresvairabhrika bhaksydniti kritvd 
mulyahitor vikri yanti yatastifopi mahdmati mdnsa 
m^bhaksyam bodhisattvasya'" 

O w ise man ! The flesh of dog, ass. camel, horse, 
bullock and human beings is taken to be un-eatable by 
the people ; but even their flesh calling it to be that 
of lambs is sold in the streets for money. It is. there- 
fore, not eatable by a follower of Buddhism.” 


** S'ukrasomta sambhavddapi suchukdmatd-mupd - 
ddya bodhi sattvasya irfdnsa mabhaksyam,'* 

“ As the flesh is formed from the blood and sperm, 
so it is not eatable by a follower of Buddhism, who 
w ishes to have purity.” 

^ffTTsn 

«tR: jtf#- 


^ ffro r feiHl 'ipTT snrnrtHTBrR ^ 


“ Udvejana karatvddapi mahd mate bhfddndm 
maitrimichchha to yogino mdnsam sarvamabhaksyam 
bodhi sattvasya Tadyathapi mahdinate domba chdndala^ 
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kaivartd dtchchhapi sfta sinah sattvdn durata eva 
dristva svdnah prahhayanti hhayena maram prdptds* 
chaike hhavantyanydnapi mJra yis yantiti evameva, 
mahd matt nyopi kha bhtijala sansrifdnsiiksma 
jantavo ye mdsdsino danandddunideva patund ghrd- 
mndghrdya gandham rdksyo-syeva mdniisd druta mupa- 
sarpayanti inara;?aHandehds chaike hhavantid' 

“ As it is a cause of producing fear, therefore, 
O wise man! this fiesh is not eatable by a Buddhist 
monk who desires friendship with all the creatures* 
Just as on the sight of hunters, fishermen and other flesh- 
eaters from a distance, dogs become fearful, even some 
die on account of fear : they understand that they 
would kill others, similarly the other small animals of 
sky, land and water having seen the flesh-eaters from 
a distance and having known their smell by their sharp 
smelling power flee far away from the man taking him 
to be a ghost in fear of their death*” 

‘‘ Aiidrya jana justam durgandha ma-kirti karatvd- 
dapi mahd mate arya-jana vivarjittvdchcha mdnsa 
mabhaksyam bodhi sattvasya, risi bhoja ndhdrohi mahd 
mate dryajano, na tnansarudhirdhdra ityatopi bodhi^ 
sattvasya mdnsamabhaksyamJ*' 
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“ Flesh is eatable by savages, is bad smelling and is 
the cause of ill-fame, and is to be prohibited by gentle- 
men ; therefore, O wise man ! this flesh is not eatable by 
a follower of Buddhism. O wise man ! a gentleman 
eats only that food w^hich is eatable by the saints but 
never eats flesh and blood ; therefore a follower of 
Buddhism must never eat flesh.” 




^ 3T?n»^ 

STTr: ^ ijfjT 

HT ^ ^w?fT?r: «mT- 

w irT?n»^ sTiF^r si fgsw 


Bahiijana chitta niiraksana taydpa-vdda pariharam 
chechchhatah Sdsanasya mahd mate rndnsa ina-hhaksyam 
Kripdtmano hodhisattvasya, tadyathi mahdmate bha- 
vanti Joke sdsanlpa vdda vaktdrah Kinchit tesdm 
Sratnanyam kato vd brdhniafiyam yannd matte purvarsu 
bhojand-nyapdsya kravyddd evdmi sd hdrdh pariptinta 
kuksayah khe bhtimi Jala sansritan siiksmanstrasayanto 
Jantun samuttrasayanti imam lokam samantatah par- 
yatan nihatatnesdm sratnanyam dhvasfamesdm brah- 
tnanyam ndstyesdm dharmo na vinaya ityaneka prakdra 
pratihata chetasah sdsana mevdpavadanti'' 



AhiMsa 


255 


A compassionate Buddha, who is mindful of 
protecting the mind of others and careful not to allow any 
ill-fame to spread, should maintain flesh to be unbeatable* 
O wise man, there are in this world persons who speak 
ill of the Preaching* They say that they, who having 
rejected the food fit for the saints of the old time, 
eat like the meat‘eaters, give pain to the small creatares 
living in sky, earth and water, roam hither and thither 
troubling them ; what kind of monk-hood and Brahman- 
hood they have got, their monk-hood is destroyed, their 
Brahman-hood is made impure : they do not possess 
piety nor conduct. Thus people say many sorts of 
ill words.’' 

44 44r^«[®44r^ 

44g T 4 m ^ 

“ Mrita sdva dur^andha pfatt kiila sdindnyddapi 
mahd mate mdnsa mabhaksyam bodhisaftvasya, mntas-^ 
ydpi mahamate rndnsydsya manse daiiyamane tadanya- 
prdnimdnse cha na Kaschid gandhavisesah, sama^ 
inubhaya mdnsayordahya mdnayor dourgondhamatopi 
inahd mate snchi kd masya yoginah sarvam mdnsa 
mabhaksyam bodhisattvasya, ’ ' 

‘‘ O wise man, there is bad and unbearable smell in 
the flesh, like that of a corpse, even for this reason, the 
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flesh is not eatable by a Buddhist. If the corpse be 
burnt and also any other flesh be burnt, there would be 
no difference in their bad smells, therefore a Buddha 
monk wishing purity should not eat any flesh.” 

^srf^TrTRT ^55Tr>n ^ ^ 

fIdihWW JTW 

“ Yoga char dnam Vidyddhardndm \ idyasddhana’ 
moksa vighna Karatvdm mahdydna samprasthitdndm 
Kulaputrdndm Ktila duhitrindm cha sarva yoga sddha- 
ndntardya Kida mityapi samanu pasya tdm tnahd mate 
svapardtma hitakdmdya mdnsam sarva mabhaksyam 
hodhisattvasya,' ' 


“ Because it is obstructive to the saints and the 
students in their efforts for liberation and knowledge, 
therefore the followers of the Great Path, the family ^ns 
and daughters fully know it to be obstructive in all the 
efforts for meditation. O wise man, all the flesh is not, 
therefore, eatable by a Buddhist who is desirous of 
having spiritual benefit to himself and to others.” 


yiSTJTSrofM JTTO- 
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Krimijantuprachura kustha niddna kosthascha bha-^ 
vati vyddhi bahtilam na cha pratikulasanjndm pratu 
fabhate putra tndnsa bhahajya vaddhdratn d^sayans- 
chdhfim nufhdmate katha meva ndrya janasevU^ mdrya 
jancf vivarjitanrise bhojana pranitam makalpygn^ tifdn^ff 
rudhirdhdram si^yebhyo anujnapaydmp. 

. “ The flesh-eater is prone to many kinds of diseases 

such as worms, many insects, leprosy, belly-pains etc. 
O wise man, I am preaching eating flesh as faking 
the flesh of one’s own son. How can I order my 
disciples for eating flesh and blood, which are served by 
the savages, prohibitable by gentlemen, full of many 
defects, devoid of any benefits, unfit to be taken by the 
saints and totally rejectable ?” 

5S[»n^ 

Anujndtavdn punaraham mahdmate purvarsi prani- 
tabhojanam ya didd sdli yava godhuma mudga mdsa 
masurddi sarpis taila tnadhu phdnita guda khanda 
inatsa pindi kddisu samupadya'tndnam bhojanam kalpy- 
amiti kritva. 

“ I have ordered, O wise man, for the fit food 
which has been prescribed by the saints of old time 
such as food prepared from rice, barley, wheat, pulses 
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of moonga, urad, and tnasura etc., ghee, oil, milk, taw 
sugar, guda, sugar, coarse sugar etc.” 

^Tf^wrarnc, 

^ ^T?WT9T irri^ SIFiW 'fir- 

< irr » ! M^: 

Bhdtapurvam fnahdmate atltedhvani rdjdbhuf 
sinha sauddso ndma sa mdnsa bhojand hdrdti prasangend 
Pratisevamdno rasa trsna dhyavasdna parataya tndnsdni 
mdnusyd nyapt bhaksifavdn tanniddnam cha mitrd md 
tya jndti baiidhu-bargendpi parityaktah prdgeva potir^ 
ajaiia paraih svardjya visaya paritydgdchcha mahad 
vyasana mdsdditavdn mdnsa hetoh, 

'* O wise man, there flourished in old times Raja 
Sinha Saudaso. He became too much covetous of 
meat-eating. He used to eat the human flesh owing to 
heavy desire for it. He was therefore abandoned b}’ his 
friends, ministers, caste people and others^ Before this, 
he was dethroned and banished out df hrs country by 
the citizens. He suffered great miseries on account of 
flesh.’’ 

JVofe. This statement about Saudaso is written in the 
same way in the Padmapurana of the Digarrtbar Jains. 
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w irftsww irr^ ^ i rgw ^ ?r%^ irm 

Ihaiva cha mahdmate janmani saptakutirakepi 
grdme prachura tndnsa laulyddati prasangena nise- 
vamdnd mdnusamdsddd ghord dd kd va etd kinyascha 
sanjdyante Jdti parivarte cha mahdmate tathaiva mdnsa 
rdsadhyavasdna tayd sinha vydghra dupi Vrika taraksu 
mdrjdra jambukolu kddi prachura mdnsdda yonisu vini 
pdtyante. 

“ Even in this very life, O wise man, they, who are 
addicted to too much flesh-eating, on account of great 
greed become eaters of human flesh, voracious and 
demonlike. On change of birth, on account of their 
greed for flesh they are fallen in flesh-eating genii of 
lion, tiger, wolf, hyena, cat, jackal, owl etc.” 

nrqt irm ?prT- 
?roT sm ^ 

<ji«!4-d<RaUoi 

sHRit 

Yadicha tnahdmate mdmsam na kathanchana kech~ 
ana bhaksa yeyur na tanniddnam ghdteran mulya hetor 
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hi tnahdfnate prdyah pranino niraparddhino hadhydnte 
svalpddanya hetoh kasthatn mahd mate rasa trisnd 
ydmiti sevitam mansani tnanusyanyapi mdnusavibhaks^ 
yante kimpunaritara mriga paksi prdne sambhuta 
tnahsdni prdyo mahd mate mdnsarasa trisnartairidam 
tdthd latkd jdl a y antra mdviddham moha purusair yach- 
thhd kuni kdurahhraka kaivartddayah khechara bhuchara 
jatachdrdn pranino napard dhino nekaprakdram mulya 
tutor tisasanti. 


“ O wise man, neither flesh should be eaten nor 
murder should be done on that account ; mostly for 
the sake of money, harmless living beings are killed ; 
very few' on account of other cause. It is painful that 
for the great desire of flesh, even men eat the human 
flesh, what to speak about the flesh of animals and birds 
etc. Mostly for the sake of deluding persons pained b}’ 
the desire of eating flesh, killers of birds, lambs and fish 
thtbtigh their nets and machines kill birds, deer, fish etc., 
hartntess creatures to gain money.” 


33 ^ 4 ?!- 
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♦n^nTRm ^^l9m<An^ ^TIJR ^^RT 

^ te ^rm»T^ sf *reni^ ^?i^rr^ 

'Tf^^f%?r«i/Ilft ar^ snft?r ^ ^r^c^t- 

Nachct mKthdifuxte akritkamakdrita masankalpitam 
ndma mdnsxxm kalpyamasti yadupdddydnujdniyam 
sravakebhyah hhavisyati tu punaf mahdmate andgate- 
adha^caiii mamaiva sdsam pfxtvrajitva sakyaputriyattvam 
pratijdndndh kdsdya dhvaja dharino moha purusd 
miffhyavitarkopa hatachetso vividha vinaya vikalpa 
vddinah satkdya dristi yuktah rasa trisna dhyavasit- 
dstdm tdm mdnsdbhaksana hetvdbhdsdm grantha yisy- 
anti mdma chdhhiitd khydnam ddtavyam mansyante 
fattadarthxytpatti ftiddnam kalpayitva vaksyanti iyam 
aHhdtpatti rastnin niddtu Bhagavafa mdnsa bhojuvi 
maHUjndtam kalpyamiti pranila bhojdnesu chaktam 
syayum cha kiia tathagUHna pari bhtditamiti na cha 
mahdmate kutra chit sutrt prdti sevitavyamitya najndtam 
pranita bhojanesu x>a desitam Kalpyamiti, 

“ O \\ ise man, there cannot be any flesh eatable, 
\\ hich ma}’ be undone, not caused to be done or not 
supposed to be done ; on account of which I may order 
it for the disciples^ In the future time, there will occur 
m my order some, who having adopted the conduct 
of monk and having pledged tq follow the order of the 
Sdkyaputra and having put on the flag of red clothes 
w ill be deluding and addicted to bodily pleasures. The^* 
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will have many false notions in their minds and declare 
different rules of conduct. They will be desirous of 
taste and shall compile books giving false arguments for 
flesh-eating. They will maintain that which I have 
never told. They will tell matters in support of flesh - 
eating. They will say that I have ordered it for this 
reason, that I have counted it among the eatables and 
that Bhagavan has himself eaten flesh. But, O wise 
man, I have never ordered flesh in any sutra, nor told it 
to be eatable nor counted it among good eatables.” 

snw: stFiR 

^n*Fn !f 

f^sigrr: 

»Tm «rra^: fw qft- 

5T3JH:, «n^wr; ^ m 

Nahi mahdmate dryasrdvakdh prdkrita manusyd- 
hdra mdharanti kutaeva tndnsartidhirdhdrainakalpyam, 
dharmdhdrdhi mahd mate mama srdvakdh pratyeka 
buddha Bodhisattvascha nd misd hdrdh prdgeva tatha- 
gatdh Dharma Kdya hi mahdmate tathdgatd Dharmd- 
hdra sthitayo ndmisakdyd na sarvdmisdhdra sthitayo 
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vduidsdf^vct hhctvopakarana trisnaisand vdsand sarva 
klesa dosa vdsandpagatdh sti-vimukta chittaprajndh 
sarvajndh satva-dafHnah satvasattvaika putt^aka sama 
darHno nuthakdtunikdh soham inahdtnate sdrvasaftvaika- 
putra ka sdnjni san kathandva svaputra indnsa manuj- 
ijasydmi paribhoktum srdt>akebhyah ktda eva svayani 
paribhoktum, aHujnata^dnasmin Sravakebhyah svayam 
vd paribhukta t>dmti mahd nkxU nedam sthdnam 
Vidyate^ 

“ O wise man ! Aryd SrUi^dhas do not even take the 
natural human diet, how can they eat the rejectable 
flesh and blood ? My disciples afe followers of Truth 
and so are the selfdntelligent ones and other Buddhists. 
They are not flesh -eaters. Such were the Tathagafas 
in the former times. Tat hagatds have Truth as their 
body, they live on Truth, they do not support their 
bodies with flesh% They never take any flesh. They 
have given up desire for all the worldly objects. They 
are free from all the defects causing misery. They are 
full of unattached discrimination, all-knOwing, all* 
perceiving. They look towards all the creatures like 
their sons. They are very compassionate. Similarl}' 
I look towards all the creatures as my sons how^ can 
I order my disciples to eat the flesh of my sons and how 
can I eat it. There is no question of this that I ordered 
my disciples for it and that I have myself eaten it.” 
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Note. The same chapter has some verses in the 
end ; a few are given here : — 


I 

II I II 
II 11 

II ^ II 

J?«TWW l^ ^^q^ ll K% II 
?i»Tt I 

?tIw jtr! iroren: 3m?pn»n ii 5- o ii 
fT^tmT >3ii[3 T wyi ^ i 


*Tm M«l|^ ST sT^snr 

^ rs_ ^ fM» 

STff«raTwET^T^ 5fnsrwWTii 



^ I «rsr: II H 


Madyam man sain paldnduncha na bhaksayeyam mahd- 
mune, 

Bodhisattvair tnahdsattvair bhasadbhir Jina pungavaih 
Mdnsdm cha palanduscha madydni vividhdnicha, 
Gf^injanam lasunam chaiva yogi nittyam vivarjayet 5 
Ldbhdrtham hanyate sattvo mdnsdrthan diyate dhanam^ 
Ubhautau pdpakarmdnau pachyete rouravddisu 9 

Hastikaksya mahdtneghe nirvdndnguli mdlike, 
Lankdvatardsidre cha mayd indnsam vivarjitam 16 

Yathaiva rago moksdya antardyakaro bhavet, 

Tathaiva mdnsa tnadyddyd antardya karo bhavet 20 
Tasmdnna bhaksaye n mdnsamudveja nakaratn nri naniy 
Moksadhartm viruddhattvdddrydndpiesa vai dhvajah 24 
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0 wise man ! The conquerors have said that wine, 
rtesh and onions should not be eaten by any Buddhist 
or great Buddhist. 1. 

A monk should always abstain from flesh, onion, 
many kinds of intoxicating liquors, garlic, and turnip. 5. 

He, who kills any creature for money and^he, w^ho 
pays money for it — both of them are evil-doers and 
shall fall in the Rourava etc., hells. 9. 

1 have prohibited flesh in the following scriptures 
(1) Hasti kaksya, (2) Mah^ megha, (3) Nirvananguli 
malika (4) and Lanka vatarasutra. 16. 

Just as attachment is obstructive to liberation, so is 
flesh, wine etc. obstructive to nirvana, 20. 

Therefore flesh, which is fearful to the creatures 
and is contrary to the conduct for liberation, should not 
be eaten. This is the flag of the Arya people, 24. 

Note. This Lankavatara sutra is also very old. 
It appears to me that w'hen the Pali sutras were at first 
compiled in Ceylon in the first century A. D. and flesh- 
eating w'as supported therein through any argument 
then this sutra appears to have been written in answer 
to that. This Lankavatara sutra explicitly prohibits 
any Buddhist from taking any flesh. The saying of 
those persons who declare that they do not themselves 
kill the creatures, they only buy flesh from the market 
and so they are not guilty of any injury is contradicted 
in this sutra. When they pay money in change of flesh, 
34 
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then they are in fact indirectl}' promoters of killings 
The butchers stnd fishermen kifl the animals on this 
understanding that their flesh is sold and is used by the 
people. When they are getting money for the sake 
of flesh, they go on continually killing the animals. 

Really they, who buy flesh, are the inducers of 
killing the dumb creatures. Those monks who say that 
they accept what is given to them only in alms, that 
they do not suppose of having flesh and therefore 
they are not guilty of killing animals, even if the\' 
accept and eat flesh, should deeply consider on their 
arguments. It is a rule that whatever is accepted by 
anyone is approved by the same. Accepting flesh proves 
approval of that food. This approval of flesh by the 
monks produces this conviction in mind of, the donor- 
layman that there is no harm in eating flesh, when 
our worshipful monks accept and eat it. Thus the 
laymen remain flesh-eaters, and are obliged to induce 
the killers to kill the animals for flesh. Just a monk if 
supplied with the flesh of a man or a dog, refuses 
to accept it, because he does not approve of it, similar!)' 
he should not accept any kind of flesh. Then onlj' 
he will be free from any kind of sin of killing animals. 
When flesh is accepted in ahns, it is countable among 
the eatable foods ; while It is altogether rejectable, as 
has been ordered in tafikavatdra Sutra. Suppose an) 
patriot has a mind to use countiy^-made clothes and has 
a pledge not to use foreign-made clothes on the con- 
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viction that if foreign made clothes would be used 
and sold here, this country will starve for want of 
industry. If such a patriot monk is supplied with a 
foreign cloth for which he has not himself made any 
effort, nor he has induced others to make it, nor he has 
any notion of its making, he would not accept it, 
because his approval and his acceptance would be 
detrimental to the interests of the country he loves. 
Similarly acceptance of flesh is to give support to the 
practice of killing dumb creatures. In Ceylon I found 
some monks eating flesh on the ground that it is eatable 
because they were not guilty of killing the creatures 
in any way, while I saw some monks who do not eat it. 
But this belief, that if they do not kill animals nor 
cause to kill them, nor suppose to kill them then they 
would not be guilty of any injury if they accept flesh in 
alms, is prevalent in Ceylon, Burma, Siam and other 
countries where there are larger numbers of Buddhists. 
But in my opinion, this belief is not right, because 
the sellers of flesh in the market kill lambs, goats, fowls, 
fishes only for their sake. They sell it for money which 
is paid by the buyers. Therefore the buyers cannot 
be free from the sin of killing the dumb creatures. 

In Vidyitlankara College, Kelaniya, I saw a Chinese 
layman Mr. Wong Mow Lam, 19 Hard Road, Shanghai 
who was studying there. On consulting with him, it 
was known that this Lankavatdra Sutra is believed 
to be the authoritative book by the Buddhists of China 
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and Japan and that all the Buddhist monasteries never 
use any flesh there. The laymen of those countries also 
believe it to be rejectable, although some eat it N\hile 
others do not eat it. The followers of Tioist do, as 
a rule, not eat any flesh. They are pure vegetarians. 
It appears to me that Ceylon being an island where 
people generally use fish, the Pali Scriptures when 
compiled, have prescribed a way for the monks to 
accept it in alms, if it was given. At the very time this 
Lankavatara Sutra appears to have been written, which 
prohibits ever}' follower of Buddhism from eating flesh 
or fish of any kind. The Buddhists in general should 
pay regard to this sutra and should try to check the 
prevalence of fish or flesh eating. The monks as a rule 
should not accept it and then they should preach to 
laymen to give up flesh-eating. Flesh-eating, no doubt, 
is a cause for the killing of dumb creatures.” 

Some description of AH I MSA in JAIN SCRIP- 
TURES : 

(1) Samayasdra says:— 

^TTgrroT ii ii 

Ajjhava sidena Bandho satte mdrehi mdva mdrehim 
Eso bandha samdso Jivdnam nichchhaya nayassa 274 
Bondage (of karmas) wdll be caused by the inten- 
tion (of injury), whether the creatures may be killed 
or not. This is the brief of bondage for the souls 
from the correct stand-point.” 
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(2) Tattvdrflm Sutra ^ays: 

Prainatha yogdf pi dM vyaparopanam himsa ISj? 

“ Destruction of (subjective and objective) vitalities 
through passionate activities of mind, body and speech 
is injury or him so/' 

Subjective vitalities are the qualities of soul such 
as Knowledge, bliss and peacefulness. Objective or 
material vitalities are ten. Immobile one-sensed beings 
have four, two-sensed have six, three-sensed, seven: 
four-sensed, eight ; five-sensed irrational, nine ; and 
fi\e-sensed rationals have ten. These are explained in 
the second chapter of this book (p. 94-95). 


(4) Purusdrthasiddhiupdya describes himsa^ fully. 
Let us quote some verses : — 

^(^^Tnr?5rT?TRT i 

I 



5 ^ 1 ^ u "4^ u 

r: ^ I 

II «« II 

II vs'A II 

uid t ^fe qrt f^worf i 

»TK«r ii vs\sii 
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Yat khalu kasdya yogdt prdndndm dravya bhdva 
rupd^dmy 

Vymparopam^ya haramm suniichitd bhavati sd 
himsd 43 

Atmaparindma himsana hetutvdt sarvameva him- 
saitat, 

Anritvachanddi kevala mudd-hritatn sisya hodhaya 

42 

Aprddurbhdvah khalu rdgddindm hhavatya him- 
seti; 

Tesd mevatpattlr himseti Jindgatnasya sanksepah — 

44 

Krita kdritdnumananair vdkkdya manobhirisyate 
navadhdy 

Autsargiki nivnttir vichitra rupd-pavd dike tvesd 76 

Dharma mahimsd rupam sansrdnvantopi ye parit- 
tyaktu 

Sthdvctra himsd masd hastrasa hvmsdm tapi mun- 
chcmtu 75 

Stokcnkendfiya ghdtAd grihindm sattvpanna yogya 
VisayindUn, 

Sesa s$kdv0ra mdrana viramam tn^pi bkavati 
K^afdydm 77 

“ Destruction 6f objective and subjective vitalities 
through passionate activities Of mind, body and speech 
is really tiimsa:' 43 

“ On account of the destruction of soul’s (pure) 
thought-activity, there is him^a in all the (siftful) actions 
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speaking false-hood etc», (sins) have only been exempli* 
fied for the knowledge of the students.” 42 

” Non-arising of attachment etc., is verily Ahimsa^ 
while their arising is /u'msa—this is the summary of the 
Jain scriptures.” 44 

” Doing, causing others to do, and consenting for 
doing and each through mind, body and speech fs nine- 
fold (himsa) ; total freedom from this is real Ahimsa^ 
while the exceptional is of many sorts.” 76 

“ Having thus heard the doctrine of Ahimsa^ they, 
who are unable to refrain from injuf)’ to immobiles, 
should at least give up the injury to mobiles.” 75 

“ The house-holders possessing useful property may 
even injure the immobiles as least as possible ; they 
should also refrain from causing injury to other 
immobiles.” 77 

It should be noted that the monks and those 
laymen who take the vow of not performing any engage- 
ments are careful in peotecting both mobiles and 
immobiles ; while the laymen engaged in different 
pursuits cannot give up occupational (drambhi) injury : 
they can refrain from intentional {sankatpi) injury. 

Intentional injury is useless kiUing such as $mimal 
sacrifice, hunting, killing for meat-eating, teasing crea- 
tures for pleasure etc. 

Occupational injury is of three kinds 
(1) Professional (Udyami) injury caused in follow- 
ing the justified six kinds of professions ; — (1) Military’, 
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(2) writing (2) agriculture (4), trade (5) industry and 
(6) arts. 

(2) Householci-icork (Graharamhhi) injury— refused 
in preparing food, clothes, etc., digging wells, con- 
structing houses, gardens etc. 

(3) Defensive (Vi rod hi) injury-^caus^adjn defending 
oneself, one’s family, property, country etc. from those 
who attack and do not give up their evil intention in 
spite of all other possible means. It is caused for 
saving oneself from plunderers and thieves, in giving 
punishment to the culprits, in making wars with the 
enemies. 


Although ordinar} house-holders cannot give up 
three kinds of occupational killing, yet they try to be 
saved from it as far as possible. They always, deal 
with kind hearts. Saints are vowful in following 
Ahimsa in full, — it is why they walk after seeing the 
ground, they d6 not walk at night, they do not tread on 
the grass, nor pluck leaves etc. from trees. 


(5) Sravakdchdra by Amitagati says : — 


m ^ II ^ II 


3TTt*RrT ^ 5T •• H 


Himsd dvedha proktdramhhd ndrambha jatvato ddksaih, 
Grihavdsato nivritto dvedhdpi trdyate tdm cha 6 
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Grill a vdsa sevana rato mandakasdyah pravartit^r^ni' 

bhdh, 

Aramhhajdm sa himsam sa knoti na raksitum niyatam 

716 

“ Injury has been said to be of two kinds, occupa- 
tional and non-occupational by the learned ; He, who 
is homeless, protects himself from both of them. A 
house-holder engaged in house-hold duties, although 
having mild passions cannot as a rule refrain from occu- 
pational injury.” 

No doubt, intentional killing is due to strong 
passions in comparison to occupational killing where 
the passions are mild. A house-holder is obliged to do it. 

Flesh-eating — A follower of Ahimsa must not eat 
Hesh. 

(6) Purusdrthasiddhiupdya says : — 




II W II 


II II 

Na vind prana vighdtdn mansasyotpattirisyate yasmdt, 
Mdnsam bhajatastasmat prasaratya-nivdrita hitnsd 65 
Y adapt kila hhavati mdnsam svaya-meva mritasya 
mahisa vrisabhdrdeh 

Tatrdpi bkavati hitnsd tadd srita nigotanirmathanfit 66 
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Amdsvapi pakvdsvapi vipachya-mdnasu mdnsapeHsu, 
Sd tatyenotpdda stajjdtindm nigotdndm 67 

“ Because it is not possible to produce flesh \\ithout 
killing the vitalities, therefore he, v\ho eats flesh, is 
unavoidably liable to do injury/’ 65 

“ Although there is flesh of bullocks and buffaloes 
etc. dying by themseh'es, yet there is injury by killing 
microbes and germs that originate in that flesh.” 66 

” There is continual coming into existence of 
microbes of the sort of the flesh in the pieces of flesh 
whether they may be raw, cooked or being cooked.” 67 

Note. That is the reason why the flesh in any 
case is bad-smelling. 

Wine drinking. The same book says : — 

^ ifhiRT I 

wnm ii w ii 

Rasajdndm cha babundm Jivdndm yonirisyate madyanii 
Madyam bhajatdm tesdm himsd sam-jdyate vasyam 63 

‘‘As wine is the nucleus of many microbes origi- 
nating in the liquor, therefore there is unavoidable injury 
to these by one who drinks it/’ 63 

Not eating at night. The same book says 

fiNr 11 II 

31TR: I 



Ahimsa 
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Rat ran hhunjdndndm yasmddanivdritd hhavati himsd 
Himsa virathi stasmdt tyakatavyd Rdttribhuktirapi 129 
Atkalokenavind bhunjdnah pariharet katham himsdtn, 
Api bodhitah pradipa bhojyajusdm suksma jantundm 133 

“ Because there is unavoidable killing when eating 
at night, therefore they who avoid himsa should also give 
up eating at night. How can a partaker of food avoid 
injury to creatures in the absence of sunlight ; if lamp is 
lighted, many tiny creatures will fall in the eatables.” 

Note, From the statement of the Buddhist scrip- 
tures given in this Chapter it is evident that for the 
sake of following ahimsa one is required to protect 
both mobile and immobile creatures, to walk after 
seeing the ground, not to trample on grass, and not 
to eat at night. Similarly the Jain scriptures also 
declare. 

If the Buddhists try to prevent the prevalence 
of flesh-eating, then Buddhism may really shine forth in 
its true nature ; because the words of Lord Goutama 
which teach friendship towards all the creatures cannot 
prove that his preaching approved flesh-eating or that 
He himself would have taken flesh. The learned 
Buddhists should consider this point quite impartially. 



CHAPTER VI. 


Why Jainism and Buddhism are the same? 

Goutama Buddha left home in his age of tv\ent}’- 
nine. He devoted six years in practising many kinds of 
austerities. At his age of thirty-five he decided his path 
and preached his first sermon at Benares. During these 
intervening six years, he followed a conduct resembling 
that of Digamber (naked) Jain Saint also. Lord 
Buddha has himself described it. Vide — Majjhim 
Nikaya mahd siha tidcfa sutta twelfth , — In this stitra 
Gout am Buddha in his old age describes the events 

of his life to his disciple Sariputra, The pali words 
are : 


^ ST 5 ^ !T sr 

sr sf ^ g«5T- 

ST ^jims TT s fl ST si^rrism. sr ^ 

gf ^sa^iS T fi r S ), ST ST tm ^ ST im 

^ JT JIT# ST ^ ST 5T 

#t nsBisnf^#^ srrst^, 51 - 

«?«Fi5 SI sTT^rt 31151^, 3n?TT: 

^^rrfs^ftr arr^rt sur^ftlir— «^si^ a i^i fayft r 
iftsm ?rw JiMS !T g4^j | 3ig5#t f^^^snfJi -s^ si^ 
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»r^ 

m ^ <Tagqf| <1 l ^...»TT5 'TTor 

nrm. 

^ ?r^r ^ I 

gnt ST 5r srnr <^^stnr im g5ft% \\ 

Achelko homi .hathdpalekhano ..ndbhihatam na 
uddisa katam nanimantanam sddiydmi ; so nd kuinbhi 
mukhd patiganhdmi na Kalopimukhd patiganhdmi, na 
elahamantaram na dandamantaram na musala manta* 
raiUy na dvinnain bhunjam Ui in im na gabbhanujd na 
pdya mdnaya na purusantaragatayay na sankittistiy na 
yafha sa upfthito hoti, na yath makkhikd sanda sdnda 
chdrini na machchham na mdnsam na suram na merayam 
na fhusodakam pivimiy so ek igdriko vdhorni eka lopika 
dvdgdriko homi dvdlopikd saftd gdriko vi homi sattA 
lopikoy — ekd ham pa dhdram dharemi, dvihikam pa 
dj^dram dhdremiy — sattdhinampi dhdram dharemi — iti 
eyarupam addhamdsikam pi pariydya bhatta bhojananu- 
yogam anuyatto vihordmiy...Kessa massu lockako vi 
homi Kesa massu lochandnuyogam anu yutto...yova uda 
Vindumhi pi me dayd pachchapatthita hofe — mdham 
khuddake pdn^ visama gate sanghdtam dpddessanti, 

Gdtha 

$0 tatto so sino eko bhinsanake vane nuggo na cha 
^ dmno esandpasuto muniti. 
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“ I went without clothes 1 licked my food from 

my hands. I did not eat food brought in, nor that 
prepared on my account, nor I accepted invitations 
for it. I took no alms from pot or dish. I took no 
food within a threshold, or through window-bar or 
within the pounding place, nor from two people eating 
together — nor from a pregnant woman, nor from a 
woman suckling a child, nor from one in intercourse, 
nor from food collected here and there, nor food where 
a dog stood by, nor from place where flies were 
swarming, nor fish, nor flesh, nor drink fermented, nor 
drink distilled, nor yet sour gruel did I drink. I ate 
from just one house, and just one morsel from that, 
or else I ate from two houses only and just two morsels 

thence or I ate from seven houses only and just one 

morsel from each house. I took food only once a day 
or once in two days — or once in seven days, even to 

intervals of half a month I plucked out hair and 

beard and kept thepractice up ; even to a drop of water 
was charity established in me ; thus : — “ may I not be 
guilty of violence in harming tiny living beings (therein) 
scorched, frozen and alone in fearsome forest, dwelling 
naked, no fire to warm bent on the meditation is the 
sage.” 

Note. Whatever practical conduct of a sage is 
described above agrees with no other but the conduct of 
naked (Digam bar) Jain Saints. Among the Digambai 
Jains there is an old Prakrit work on conduct of saints 
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called Mulachdra by Battakera ; it describes the similar 
practices. Even now-a-da\s also Digambara Jain Saints 
follow the same rules. Below I quote some verses *in 
support of the above practices from thi? authoritative 
book. MAlachdra says : — ’’ 

II ^ II 

VTr^ 31?^^ II \ II 

Panchaya imhavvaya itn satnidi o paneha Jimvaruddi 
tthd, 

Paneha vindiya rolto chhappiya-avdsayd locho 2 

Achchelaka manhdmm khidi sayana madanta ghasanam 
cheva 

Thidi bhoyaneya bhattam mulaguna at thavisadu 3 

A saint should follow the following twenty eight 
roof-duties-^ 

5 Great Vows of non-injury, truth, not taking what 
is not given, chastity and non-possession. 

5 Careful dealing in walking, speaking, eating- 
handling things and excretions, 

5 Control of five senses. 

6 Daily important duties of repentance, renunci* 

ation, equanimity, prayer, obedience and 
abandoning bodily attachment* 

1 plucking hair by hands. 

1 not having any clothes* 
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1 not to bathe. 

1 .sleep on ground. 

1 not to rub teeth. 

1 to eat standing. 

1 to eat only once a day. 

28 

Locha — hastena masfaka ke^a smasriinam apana- 
yanam, /.e., to pluck jhe hajir of the head and beard by 
hands. This practice is specially observed by the Jain 
monks. It was followed by Goutam Buddha also. 
Buddha remained achelaka. 

Mulachdra says about it : — 

II II 

Vatthd Jim vahke naya ahavd pattdind asamvaranam 
Nibbhasana niggantham achchelakkam J ogadi pajjam 30 
“ Not to cover the body with clothes, skin, bark or 
leaves etc., not to wear ornaments, not to have attach- 
ment is the duty of achelaka. It is worshipful in the 
world.” 

The same book also describes eating from one’s 
hands in standing posture. 

aranr «n*r ii ii 

Anjali pudena thichchd kudddi vivajjanena samapdyam, 
Padi sudde bhumitiye asanam thidi bhojanam ndmd 34 
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Leaving support of any wall etc., standing and 
keeping feet on parallel lines on pure ground to eat with 
hands is food in standing position.” 

A saint does not eat food specially prepared for 
saints as said in the same book — 

Jdvadiyam uddeso pd sandatti ya have samuddeso 
Samanottiya ddeso nigganthottiya have samddeso 77 .716 

Whatever food is prepared for any saint, sramana 
or nirgrantha is uddista. It should not be eaten by 
a Jain saint.” 

So it is said in the third verse of the 6th Chapter. 
Goutam Buddha also did not take such food when 
he was a naked saint, 

A Saint takes food from not more than seven houses 
as said therein : — ” 

STOTTf^ODT II Ro-\ || 

IJjju him tihim sattehim vd gharehim jadi dgadum du 
dchinnam 

Parado tdtehin bhave tavvivaridam andchinnam 2016 

The food brought from three or seven homes 
in one line is eatable, but not brought from more 
homes.” 


36 
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Goutama Buddha did not eat food from more than 
seven houses, when he was a naked saint. 

Goutam Buddha did not eat food served by a 
pregnant woman as enjoined in Mulachdrd. 

«r ii ii 

Ati bald ati bud^hd ghdsatti gabbhini sti ya andhaliya 
Autaridd va nisannd tichchatiha ahava nichatthd 5014 

“ (Saints do not take food from) a child-woman, 
very old woman, a woman when eating, a pregnant 
W'oman, a blind woman, woman sitting in back of a 
wall, sitting high, or sitting very low.” 

Note, Goutam Buddha did not take food given 
through wdndow'-bars. 

He did not accept dirty sour gruel or fhusodka^ 
which is prohibited in Miildchdra, 

fiFT arf^r^ i 

arror m arrRorr^ ^ II II 

Vila tandula usanodaya-chanodaya tusodayam avid- 
dhattham 

Annam tahdviham vd aparinadam neva ginhijjo 54 

“ Washing w ater of Tilas, rice, grams and husks 
and hot water w hich is not altered in colour etc., should 
not be taken.” 

Goutama did not take food from a w^oman suckling 
a child, as is prohibited in Muldchdra : — 
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ftWJirir i 

5or ^ ^ il''>v^li 

Levana tnajjana Kammam piyamdnam ddrayamcha 
nikha viya 

Evam vihd diyd puna ddnam jadi dinti ddyagd doso 

5216 

It is wrong on the part of a donor, if any woman 
serves food while smearing the ground, bathing, suckling 
a child and leaving it.” 

About taking food from the hands it is said in 
Muldchdra Anagara bhavana chapter, 

m WIT m 

^ ^ 'TrPir 11%^ II ii 

Asanam jadi vd panam khajjam bhojam challijjapejjam 
va 

Padi lehi una suddham bhunjanti pdni pattesuh, 54 
“ The saints eat from the hollow of their hands the 
pure food eatable, drinkable, tastable, lickable etc., after 
properly seeing it.” 

Thus the Jain scriptures prove that the conduct 
followed by Goutama Buddha while he was a naked 
monk was nothing but the conduct of a naked Jain 
Saint. 

From the Pali scriptures of the 1st century A.D. at 
Ceylon it is evident that Goutama Buddha in his 
35th year i.e,y 6 years after he left his home preached 
his sermon on the middle path. 
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Buddha Charya Page 23 (referring to Samyutta 
Nikftya 55.2.1 and Vinaya Mahdvagga) says : — 

“ I heard thus ” once the Exalted One was walking 
in the forest Risipattana of Benares. There he ad- 
dressed Pancha Virgiya monks thus:— “O monks, 
the saints should not serve these two extremes : — First 
is this : to be addicted to sense enjoyments, a path served 
by savages and fit for the low and vulgar village people 
and full of misuses ; the second is this : — to give pain to 
body, full of misuses, served by non-learned and miser- 
able monks, leaving these two extremes Tathagata has 
searched after the middle path, which gives right view 
and produces Knowledge. It is for peace, discrimi- 
nation, full knowledge and Nirvana, That middle path 
is the eight-fold path of liberation, right view' etc. 

This was the first sermon of the Buddha. It shows 
that nakedness and all other sufferings along with it 
were either considered by him to be difficult or unneces- 
sary and therefore He proclaimed a path which was 
neither difficult nor easy. He, who is not a follower 
of the Nirgrantha, may say that Goutama Buddha, 
thinking the conduct of nakedness to be difficult and 
unnecessai*}', ordered his monks to put on necessary 
clothes; while a follower of the Nirgrantha cult, who 
has belief that the natural condition of the body is 
necessary^ for a saint for the success of Self concen- 
tration. It is why Lord Mahavira and His predeces- 
sors followed it. It is a help in austerities. No 
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difficulty will be felt by one who has practised it» 
Natural bliss can be enjoyed only by deep self-absorp* 
tion. Goutama found it difficult for him and he thought 
it better to adopt the middle path of Sravakas or 
laymen. The rules of conduct which are appHcable 
to the Brahmachari sravakas were followed by him 
and preached to others. 

According to the Digambar Jain scriptures, a 
Brahmachari Sravaka of the 7th stage can have two or 
three or necessary clothes, can dine where he is invited, 
can sleep on simple cots etc. This sort of conduct was 
adopted and preached by Goutam Buddha. I saw’ this 
sort of practical conduct among the Buddhist monks 
of Ceylon. According to Digambar Jain scriptures the 
middle path has eleven stages. One who is on the last 
stage has a loin cloth only on the body. A layman in 
11th stage w hile keeping one short cloth and one loin 
cloth is called a Kstdlaka and one who has only one 
loin cloth is called an ailaka. They do not accept invi- 
tations, but go out for alms like the saints. Leaving 
this controversial point whether Goutama found the 
conduct of nakedness unnecessary or difficult, it is 
proved from the Pali books that He preached to monks 
;o have necessary clothings and this conduct very aptly 
igrees wuth that of the Sw^etambar Jain Saints of India, 
vho also maintain that there is no necessity for putting 
iside all the clothes for a monk in his efforts for nirvana. 
^erhaps this might have been the idea of Goutam also 
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in adopting the easy mode. Buddhist monks take food 
once a day, before twelve noon, do not eat at night nor 
at improper time, nor break bows of trees and stay at 
one place in rainy season. All these rules of conduct are 
the same as those of a Jain Saint. 

The internal philosophy of self is the same in 
Jainism and Buddhism as has been described in the 
previous chapters, only the external conduct of the 
Buddhists does not agree with that of the Digambar 
Jain Saints while it agrees mostly with that of Svetambar 
Jain saints. As the Svetambar saints keep pots to collect 
alms, so the Buddhist monks do. They eat by alms as 
well as by invitations, while the Svetambar saints do not 
accept invitations. Their accepting invitations agrees 
with that of the Digambar Jain Brahmachari sravaks of 
7th degree. While Buddhist monks use vehicles and 
trains for journey like the Digambar Jain Brahmacharis, 
the Svetambar Jain monks do not use any vehicle, but 
walk on foot. 

As regards the mode of concentration, there does 
not seem to be any difference between the Jain and 
Buddhist saints. 

Idol Worship Among the Jains and 
THE Buddhists. 

The idols of Buddha resemble the Jain images as 
regards the contemplative mode. While Digambara 
Jain images are quite naked in standing Kdyotsarga or 
sitting Padmdsana or half padmasana and the Sve- 
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tambar ones are in the same position, but with the sign 
of a loin cloth, the Buddha images have generally two 
clothes one under the waist and another upon the 
shoulders. The position is the same standing or sitting ; 
some images have their hands like the Jain ones, some 
have one hand on the lap and one on the breast, or one 
or both the hands on legs, or in standing posture one 
hand lying down and one hand raised as if in preaching. 
Buddha images are constructed in lying posture also 
in the condition of Goutama Buddha in his last moments 
just before attaining nirvA^na. which is a special 
feature with them. I had occasion to see Buddha images 
and temples at Ellora, Ajanta, Sanchi, Benares, Nasik, 
Bombay, Taxila etc., in India and in some places in 
Ceylon. In India I found almost all the Buddhist 
images made of stone, while those found in Ceylon 
are made of stone and also of a particular kind of 
nice clay. Clay images are constructed very nicely and 
w ith different colours of the bodily limbs. Such beauti- 
ful images are not seen in India. Here their images 
made of' stone are generally of one colour like those 
of Jain images. 

The Buddhist images seen by me at Kandy, Anura* 
dhapura, Dambal, Kelaniya and Colombo at Ceylon are 
Very meditative and attractive. They are placed on 
high plat-forms in the same w^ay as in Jain temples. 
I saw in Ceylon the Buddhists worshipping their images 
just like the Jains wwship their images. They make 
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obeisance, bow and pray like the Jains and use generally 
dowers for worship and burn incense and light candles. 
Everything is put in front of the images nothing is put 
over them. Among some Digambar Jains and mostly 
among the Svetambar Jains, the mode of worship has 
considerably changed. They put flower etc., o\er the 
images and some cover them with flowers altogether. 
The Svetambar Jains even decorate their images with 
ornaments etc. There is no such decoration for the 
Buddhist images. They keep them very clean. Among 
the Digambar Jains of Northern India called the Tera 
Panthis — the images are kept more clean ; they do not 
put flowers etc., over them. The expression of unattach- 
ment is thereby properly kept. I attended in Ceylon 
two great Buddhist fairs, one on the birth-day of Buddha 
or Vaisakha sudi 14, and the other on Jetha Sudi 14, 
commemorating the day of the landing in Ceylon of 
Asoka’s son Mihinda. I saw thousands of men and 
women bare-footed paying hearty homage to their 
images like the Jains. There was simplicity in the 
women, who were seen going on pilgrimage with pure 
flowers etc. If any one asked them where they were 
going, they would answ^er that they were going for 
Vandana or paying homage. As it is customary for the 
Jains to bath their images daily, this custom was not 
found prevalent among the Buddhists. In many places, 
they put glasses before the images, to prevent dust. 

I did nol see uncleanliness, or wetness in their shrines. 
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Each Soul is Responsible for its 
Advancement. 

The Jains and the Buddhists both believe that no 
God can give us pleasure or pain, or get us liberation. 
One can be liberated by one’s own efforts. 

“ The Doctrine of the Buddha'' by Grimm Page 29 
“ Liberation from suffering cannot be realized through 
any kind of grace especially not by the help of some 
personal God, but exclusively by our own strength and 
by personal action.” 

Just as the Jains worship the images of the wor- 
shipful Arhats and the perfect Siddhas or their medita- 
tive images for the sake of purification of their thoughts, 
so the Buddhists have the similar practice of the worship 
of Buddhas and their images. 

The Jaina Scriptures Say : — 


7. Samddhi Sataka. 


Sayatydtmdnamdtmaiva Janma nirvana meva vd 
Gururdtmdtmanastasmdnndnyosti paramdrthatah 75 


“ The self can lead itself to the wandering or to the 
Nirvana, therefore the self is the teacher of the self, 
there is no other from the real point of view.” 


2. Purusdrtha Siddhiupaya, 

^ ^ i 


87 
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Sarva vivartottirnam yadd sa chaitanya machala 
mdpnoti 

Bhavati tadd kritakrityah samyak purasdrtha siddht 
mdpannah 

“ When he, after crossing over all the impure con- 
ditions, attains the steadfast self-realization ; then he 
becomes content after having succeeded in the right 
efforts for nirvana'' 

3. Svayambhu Stotra : — 

JT 5T I 

^ y»i 4 ^ o i 35115 11 11 

Na pujdyarthastvayi vitarage na nindayd nafh vivdnt 
baire^ 

Tathdpi te punya guna smritinah punitu chittam duri- 
tanja nehhyah 57 

O non-attached Lord, you have no regard for 
3'our \Norship, ; O Lord devoid of enmity, neither you 
have any concern with your censure ; still when we 
remember your pure qualities, our minds become free 
from the dirt of sins/' 

All the compounds, molecules and created things 
are destructible : — 

The Jains and the Buddhists both believe that the 
compound or created things or \^orldly conditions are 
destructible and fleeting. 

The Doctrine of the Buddha " by Grimm. 

Page 59. — Impermanent are all the compound of 
existence. Painful are all the compound of existence 
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(Thera vad Gatha) 277-278 Budda Charya Page 541 
Maha pari-nibban-sutta S. N. 2.3. (16). 

The last words of Goutam Buddha were : — 

“ Well ! monks, I speak to you, all the created 
things have the nature of decay; perform (life-object) 
carefully. These are the last words of the Thathagata.’' 
Buddha Charya P. 518 Chanda Sutta (S.N. 45-2-3). 
On hearing of the death of Sariputra, Goutam 
Buddha says : — “ Anand ! That which is created is all to 
be destroyed. It is impossible to check its destruction. 
Threfore, O Anand, make itself an island, make itself 
a refuge, walk, having no other shelter.” 

The Jain scriptures say the same thing : — 
Jndndrnava says : — 

51 in!nf% m ii ii 

Vastu jdtamidam tnudha prati-ksana vinasvaram, 
Jditanapi na jdnd si graha ko-ya manausadhah 74/2 

“ O Ignorant, all the objects are decaying every 
moment, knowing this, w^hy do not you understand. 
Have you been caught hold of by a ghost, for w^hich 
there is no remedy.” 

ii ii 

Manojna visayaih sdrdhum sanyogdh svapnasannibhdh 
Ksand deva Ksayam Ydnti banchanoddhuta buddhayah 

4512 
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“ Association with agreeable objects is like seeing a 
dream ; they, cheating the intellect, soon disappear.” 

^Tnf^r ^if^rrrl^ ii ii 

Ghana mala nukdrini kuldni cha batani cha 
RajydJankara vittani kirtitani tnaharsibhih 41/2 
“ Families, powers, kingdom, ornaments, and pro- 
perty are fleeting like the group of clouds. So have the 
great sages said. 

^ ^ irnfr i 

^ ^ srfrT^ f^ssRT: II II 

Ye chdtra Jagati madhye paddrthd-schetane tardh 
Te te munibhiruddhistdh prati ksana vinasvardh 4612 

“ Whatever conscious and unconscious objects are 
seen in this universe, are fleeting every moment. The 
saints have said so.” 

wr sfprn: 35^ #tw 

^ ^ I 

f wq; II «vs- 5 i II 

Gagana nagara tulyum sangamam V allabhdndm 
Julada patala tulyam yauvanam va dhanam va, 

Sujana suta sarirddini vidyuchchaldni 
Ksanikd miti samastam viddhi sansdravrittam 47/2 
** Association w ith the dear ones is like a city in the 
sky ; youth and riches are like a group of clouds ; 
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Relatives, sons and bodies etc. are like lightning. 
Know all the worldly phenomena to be transitory.’' 

The Universe is without beginning and end. 

The Jains and Buddhists both agree that this 
universe is without beginning and end and that no 
personal God is its creator. Vide “ The Doctrine of 
the Buddha ” by Grimm. Page 90, “ Without begin- 

ning or end, ye monks, is this round of re-birth 
(sansara). There cannot be discerned a first beginning 
of beings. v\ho, sunk in ignorance and bound by thirst 
ceaselessly transmigrating again and again run to a new 
birth. F'ive, in number, Sariputra, are the fates that 
ma)’ befall after death : namely, the passage into hell- 
world, the animal kingdom, the realm of Preta, the 
w orld of men and the abodes of Gods.” 

Page 94, “ Among these five fates ultimately only 

the last one, the abode in heaven-world, could be 
desirable. But according to the Buddha, this one is 
just as much subject to the great law of transmigration, 
as the abode in the four other ones.” 

Page 96, ” Running dow n from birth to death, 

from death to birth, you have shed on this long w^ay 
truly more tears than water is contained wdthin the four 
great oceans.” 

Page 106, How can human insight bear the 
thought of a god who ought to be the sum of infinite 
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goodness, wisdom and power, creating beings whom he 
knows to be condemned in an over-whelming majority 
to eternal damnation to hell. What would we think of a 
father who would send his child into the world, know- 
ing for certain that it would later on commit “ volunta- 
rily ” a crime that w ould be punished with life-long 
imprisonment. Is it conceivable that the same God 
who orders men to overlook and to forgive every offence, 
acts himself in quite a different manner, inflicting eternal 
punishment even after death.” 

Note. The Jain scriptures also teach the same 
thing that this universe is eternal and no God is the 
creator of it. 

Jndndrnava says : — 

3T5TT^ ^ i 

ii ii 

Anddi nidhanah so yam svayam siddho pya nah^arah 
Anisvaropi jivddipaddrthath sambhrito bhrisam 4/17 

“ This universe is without beginning and end, 
itself existing, eternal, without being created by God, 
and full of substances, soul, etc.” 

wrm: ii ii 

Yatraite jantavah sarve nandgatisusansthitdh 
Vtpadyante vipadyante, karmapdsa vasamgatdh 6111 
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“ Here the beings existing in different conditions of 
existence take birth and die under the influence of 
karmic nets/’ 

Note, The Jain scriptures speak of four conditions 
of existence namely hell, sul>human, human and celes- 
tial. Preta or Ghost, etc. counted as fifth fate in Bud- 
dhism is included in the celestials. The Ghosts etc. 
have abode in the under-neath part of the universe^ 
while the heavenly celestials live in the upper part. So 
there is no real difference if the Pretas are counted as 
separate. 

Miildchara says : — 

^ arniftoiTt f^rarron i 

^diu r t II II 

Loo akittimo khalu andi nihdno sahdva nippanno, 
Jivdjivehim bhudo nichcho tdla rukke santhdno 122/8 

“ This universe is verily uncreated, without begin- 
ning or end, existing by nature, eternal, having figure 
like a palm tree and is full of souls and non-souls.” 

^rsKWTf«r 5 arf%^ ip; 5^*1 1 

j i 44<mn<u r prsvTw n \\ 

Tatthanu havanti jivd sakamma nivvattiyam saham 
dukkham 

Jammana marana punabbhava mananta bhavasdyare 
bhime 25/8, 
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“ There the beings experience pleasure, pain, birth, 
death, re-birth owing to the results of their own karmas 
in this fearful and endless world-ocean,” 

The Philosophy of Syadvada or 
MANY-SIDED-NESS. 

In the old Pali scriptures the doctrine of Syadvada 
is found in many statements, just as it is existing in the 
Jain scriptures. One substance has many controversial 
natures which are viewed and stated from different 
points of view. It is for that reason that a substance is 
called Anekdnta or having many natures at a time, just 
as a young man has many relations at one time. He is 
son with reference to his father, he is father with 
reference to his son, he is uncle with reference to his 
nephew, he is nephew with reference to his uncle. 
Thus a man can have many relations from different 
aspects at one and the same time. But they cannot be 
described by one word at one and the same time. 
When one relation will be described, others cannot 
be described although they are present there. In order 
to state a fact in its correct stand-point, the doctrine 
of Syadvada is meant. Sydt means, “ from some stand- 
point,” Vada means “ to state,” thus Syadvada means, 

‘ to say a thing from some stand-point.’ 

Let us give an example. A man dies and is born as 
a horse. Now the being in the horse is the same as was 
in the man as well as not the same as it was in the man. 
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Both statements are controversial, but they are correct 
from both the different stand-points. If we look to the 
real being, then the same being which was in human 
condition has now its existence as a horse, but if we 
look with reference to change of condition, we must say 
that the condition of horse is quite separate from that of 
man. Thus we may say that from some points of view 
they are the same, but from another point of view they 
are not the same. Both the statements are correct. 

Buddhistic literature states the thing in the same 

way. 

“ The Doctrine of the Buddha by George Grimm. 

P. 104, '‘There a reasonable man reflects thus; 
if some of these dear recluses and Brahmans teach 
personal continuance I cannot see it, and if other dear 
recluses and Brahmans teach there is no personal 
duration, neither do I perceive this. But if, without 
having seen or perceived it, I now' decide in favour of 
one of these doctrines and say : — This one is only true 
and the other teaching is foolish ; then this would not 
be well done. For we may easily trust to some thing 
that is hollow and empty and wrong, and we may fail to 
trust to some thing that is right and true and real. And 
thus who seeks for truth, if he is a reasonable man, will 
not draw readily the one-sided conclusion : ‘ only this 
opinion is true, and the other opinion is foolish ’, but to 
gain insight into these statements, it is of importance to 
to regard their content (M. N. I. P. 420 II. P. 270). 

88 
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The Jain Saint Kunda Ktinda Acharya sa}S in 
Panchdstikaya the same thing. 

^ I 

^VPTW ^ nr nr ^f ^ nr ^rnort II II 

Mayusatthafieiia nattho dehi devo havedi idaro vd, 
Vhhayafta jiva bhdvo na vassadi na jdyade anno 17 
“This being is destroyed with reference to human 
condition, and is born a celestial or another, but in both 
the existences, the soul-substance is the same, it is 
neither destroyed nor newly born.” 

Thus from the point of change of condition they are 
different ; but from the point of the real being, the yare 
the same. 

Saints Calmly Endure SuffekinctS. 

As the Jain Saints are required to endure twent}- 
two sufferings calmly, so the Buddhist literature also 
speaks on the point for the Buddhist monks. 

“ The Doctrine of the Buddha “ by George Grimm, 
Page 325, This is a monk who bears cold and 
heat, hunger and thirst, wind and rain, mosquitoes, 
wasps, vexing crawling beings, malicious and spiteful 
words, painful feelings of the body striking him, violent 
cutting, piercing, disagreeable, tedious, life endangering, 
he patiently endures. He is entirely free from greed, 
hate and delusion, dis-joined from mis-conduct, sacrifice 
and gifts, service and greetings, he deserves as the 
holiest state in the w orld. 
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“ Those who cause me pain and those who cause me 
pleasure, towards all of them I behave in the same way; 
affection and hate I know not, in joy and sorrow, 
I remain unmoved : in honour and dishonour, every- 
where I am the same. This is the perfection^ of my 
equanimity.” (Charuj^pitaka III 15). 

The Jain saint is required to endure twenty-two 
sufferings as is said in Tattvdrtha sutra ? — 


m] f^rq??T 

srvnnsjr ^ dn 
SUTT ITRT II II 


Mdrgd chyavana nirjardrtham pari sodhvydh pari 
sa hdh 819 

Ksyut pipdsd sitosna dansa tnasaka ndgnyaratistri- 
charya nisadyd sayyd krosa vddhaydchnalahha toga 
trina sparsa mala satkara puraskara prajna jndnd- 
darsandni 9/9 


With a view not to fall from the Path of liberation 
and to shed off karmas what one patiently endures are 
parisahas. They are twenty-two and are as follow : — 
(1) Hunger (2) thirst (3) cold (4) heat (5) mosquitoes 
etc., (6) nakedness (7) dissatisfaction (8) woman 
(9) walking (10) sitting (11) sleeping (12) malicious 
words (13) beating (14) begging (15) not gaining 
(16) disease (17) touch with thorny shrubs (18) dirt 
(19) honour dishonour (20) knowledge (21) ignorance 
(22) disbelief. 
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The Jain Saints are required to observe equanimitj-. 
Sara Samuchchaya says : — 

^ »IfWt II ?.o\ II 

iiHi^Bj ^ ^ sroJlrf^ II ko%. II 

ft: % ^ ^ g f <nn Ti » m i 

ft^ftwRreisr fttft II 5io\s n 

SPiiraT^ ft# SllE4»N<lftu«IT II St^o II 

^pnK«?w5n fpj i 

#ftnir ii ii 
wm «|r ft sr nft^r 5^: 1 
?3F»T ftwR ! » ^ 43t T ^<lft ?»ftn II II 

Nindastuti saman dhiram sarirepi cha iiispraham, 
Jiteudriyam jitakrodham jita iobha-mahd bhatam 203 
Rdgadvesa vinir muktam siddhi sangama notsukam, 
Jndndbhydsaratam nittyum nitttyamcha prasame 

sthitam 200 

Evam vidham hi yo dfidva svagrahangana magatam 
Mdtsaryam kuriite mohat kinja tasya na vidyate 207 
Samah satram cha mitra cha »amo mdndpa mdnayoh, 
Ldbhdlabhe samo nittyam lostha kdnchana yostathd, 220 
Samyaktu bhdvand suddham jndna-sevd pardyanam^ 
Chdritrd charand sakta maksina sukha kanksinam 22 1 
Idrasam sramanam drastva yo na mai^et a dustadhih 
Nra janma nisphalam sdram samhara-yaii sarvathd 222 
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“ One who is unmoved by censure and praise, 
patient, unattached even to his body, has control over 
senses, has conquered anger and has vanquished the 
great warrior greed, devoid of affection, and hatred, 
anxious of getting perfection, always engaged in pursuit 
of knowledge, for ever stead-fast in passionlessness — 
such (a saint) comes to the court-yard of his home, 
seeing him, he who has malice through delusion is 
devoid of conduct. One who equally treats enemy and 
friend, is unmoved by. honour and dishonour, always the 
same in gain or loss, equally sees a clay-piece and gold, 
has pure meditation of right belief, engaged in service of 
Knowledge, well disposed to pursuit of conduct, and 
anxious of having eternal bliss — such a saint — he who 
seeing him does not honour him has a wicked conscience. 
He totally destroys his useful human birth, making it 
unprofitable.” 

Laymen cannot get Nirvana. 

As long as home life is not abandoned, and saint 
life is not adopted in order to have pure self concen- 
tration, so long one cannot have Nirvana, cannot end 
the miseries of the world. This fact is emphasized in 
the Digambar Jain Scriptures and also in the Buddhist- 
literature. 

“ The Doctrine of the Buddha ” by George Grimm. 

Page 399. “ There is no house-holder whatever, O 

Vachha, who, not having left off house-hold ties, upon 
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the dissolution of the body, makes an end of suffering/' 
(M. 1. P. 483). 

Page 416. “Cramped and confined is house-hold 
life, a den of dirt. But the homeless life is as the open 
air of heaven. It is hard to live the holy life in all its 
perfection and purity while bound to home. Let me go 
forth to homelessness.” (M. I. P. 267). 

The Jain book Jndndrnava says : — 

ii ^ ii 

awrfterar ii ^o-yii 

Na pramdda jayant kartum dhidha nai rapi pdryate, 
Mahd vyasana samkirne grahavdseti nindite 9 

Sakyate na vasi kartum grahibhischapalam manah 
Ataschita prasdntyartham sadbhis4yaktd grahe sthitih 

1014 

“ Even the wise men cannot conquer the passions 
in house-hold life which is censurable and is full of 
many calamities. This wavering mind cannot be con- 
trolled by the house-holders, therefore the home life has 
been abandoned by the gentlemen for bringing peace to 
to the mind.” 

Saints should Meditate in Solitary 
Places. 

“ The Doctrine of the Buddha ” by George Grimm. 

Page 350. “ Whoso once has experienced this 

state within himself, is lost to the turmoil of the world, 
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even if he again awakes to it: “His mind inclines to 
solitude, bends towards solitude, sinks itself in solitude, 
to him this is highest blessedness.’’ (M. I. P. 306) 

Sacred Books of the East. Vol. X. . 
Dhammapada Ch. XXI. 

Page 305. “ He alone, who, without ceasing, prac- 

tises the dut}’ of sitting alone, sleeping alone, he subdues 
himself, with rejoice in the destruction of all desires 
alone, as if living in a forest.” 

The Jain Scriptures also Describe the 
BEAUTY of Solitariness. 

f%lITrJR: II 11 

Abhavachchitta viksepaekante tattva sansthitih, 
Abhyasyedabhiyogen yogi tattva m nijdtmanah 

A meditating saint should practise contemplation 
of one’s own self being steadfast in the true principle 
with efforts in a solitary place where the mind may not 
be disturbed. 

Jndndruava mys : — 

II II 

Rdgddi bdgurdjdlam nikritya chintya vikramah, 

Sthdna mdsrayatc dhanyo viviktam dhyana siddhae 2j27 
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“ A qualified saint having unthinkable valour, 
throwing away the net-work of attachment etc. takes 
shelter in a solitary place for success in self-concentra- 
tion.’’ 

Those who want to arrive at Truth should study 
the old literature of Jainism and Buddhism. I believe 
that they will have to conclude that the philosophy 
of both the systems is one and the same. One who 
wishes freedom from miseries must follow the 
eight-fold path of Buddhism or the three-fold path of 
Jainism. The teaching of both is to be dependent on 
one’s own self, and to practise self-concentration with 
firm belief and knowledge in order to gain Liberation or 
Nirv&na. 

The Jains and the Buddhists should mutually 
understand each other’s literature and be friendly know- 
ing that their philosophies have emanated from one 
COMMON SOURCE, 


Bampaul Press, Sanjeevirayanpet, Madras. 
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